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This thesis seeks to understand the rationale for membership in the Zion 
community envisaged in Isaiah 56--(,6_ Previous scholarship has produced no holistic 
theology for the membership rationale in this community, nor has there been proper 
consideration of the use of the Abrahamic and Sinaitic covenants in the depiction of 
Zion's establishment. 
Part One of this thesis investigates the Zion community and its membership 
rationale, Abrahamic and Sinaitic covenantal roots, and Zion's establishment as 
Yahweh's community in the Core (Is. 60:1-62:12). Part Two shows how the rationale is 
applied to membership, i.e., to both inclusions and exclusions in the Framework 
sections (Is. 56-57; 65-66). Select exegesis of the Core shows the establishment of the 
Zion community (Ch. 1), then allusions in the Core to the earlier Abrahamic and Sinaitic 
covenants are used to compare the establishment of Zion with that of Abraham and Israel 
respectively (Chs. 2-3). Finally exegesis of the Framework sections demonstrates 
application of the rationale for inclusions in and exclusions from the community (Chs. 4-
6). 
The covenantal nature of Zion's establishment is the key to her membership; its 
granting is seen in the promises of inclusions and its withdrawal in the threats of 
exclusions. Allegiance to Yahweh and holiness constitute the rationale for membership. 
11 
Preface 
This thesis began as an M.Phil. dissertation in January 1992, and in 1995 it was updated 
and transferred to the Ph.D. programme at Coventry University. It originally was a study 
of popular and prophetic responses to religious pluralism in Israel of the sixth century 
BC. Isaiah 56: 1-8, which was one of the main texts of the previous study, provided the 
inspiration for focusing on the membership rationale in the Zion community of Isaiah 
56-66. Bibliographical references in the footnotes contain the author's name and title of 
the work; further data is confined to the bibliography. 
I am grateful to Mr. Nigel and Mrs. Michele Ashton, Mr. Alfonse and Mrs. 
Diana Noll, Dr. Major Mark and Mrs. Lory Nowack, Dr. Andrew and Mrs. Christine 
Thomason, Revd. Dr. Lance Birks and Revd. Howard Bracewell of St. Andrew's Street 
Baptist Church, Cambridge, for their friendship and care. I am thankful to the Union 
Biblical Seminary, Pune, India and the Maharastra City Synod of the Christian and 
Missionary Alliance Church of India for releasing me from my teaching and pastoral 
responsibilities while I worked on this thesis. UBS also provided both accommodation 
and financial support for my family from February 1996 to August 1997. Tyndale House 
of Cambridge, TEAR Fund UK and especially the Langham Trust UK sponsored my 
studies. In particular I thank Revd. Geoffrey Gardner and Canon Paul Berg of the 
Langham Trust for providing care and support throughout my stay in England. 
I thank Dr. Andrew Clarke and Dr. Knut Heim for proof-reading parts of my 
thesis. Mr. Andrew Warren especially provided useful advice concerning Hebrew 
grammar and German translation. Mr. Alfonse Noll helped in the translation of some 
German articles. Ms. Carol Bill offered valuable assistance by checking my 
bibliography. I am grateful to Mr. Lawrence Lahey of Cambridge for proof-reading my 
entire thesis, correcting my English and for giving useful advice concerning the 
organisation of the material. Dr. Bruce and Mrs. Lynn Winter of Tyndale House have 
my deepest thanks for academic advice and pastoral care in times of need. 
I thank my consulting supervisor Dr. G.J. Wenham, who kept me from straying 
too far from the main argument of the thesis. Above all, I thank my supervisor Revd. Dr. 
C.J.H. Wright for his consistent and patient advice. His 1996 commentary on 
Deuteronomy especially helped me to finalise my thoughts in relation to the Sinaitic 
covenant and Trito-Isaiah. 
Finally, I thank my beloved wife Usha, my two daughters Shakina and Shital, 
and my son Shoked. They sacrificed greatly, enduring my absence during 1992 and 
1996-97, providing constant support by their presence the rest of the time, and at all 












Table of Contents 
l 
The Covenantal Establishment Of The Zion Community In The 
Core OfTrito-Isaiah (ls. 60-62) 47 
Zion's Establishment In Isaiah 60---02 48 
Abrahamic Covenant and Zion's Establishment 61 
Sinaitic Covenant and Zion's Establishment 86 
The Membership Of The Zion Community In The Framework Of 109 
Trito-Isaiah (ls. 56-57, 65-66) 
Promise of Inclusion (56: 1-8) 
Threat of Exclusion (56:9-57:21) 












Table 1: Thematic Correlation Between The Core And The Framework 13 
Table 2: Zion 's F.stablishment And Her New Identity 49 
Table 3: Verbal And Thematic Parallels Between Abraham And Zion 73 
Table 4: A Comparison Between The Name Changes Of Abraham And Zion 77 
Table 5: A Comparison Between Deuteronomy 26: 19 And Isaiah 60: 1-62: 12 88 
Table 6: Thematic And Verbal Correspondence Between Is. 56: 1-8 And 
56:9--57:21 141 
Table 7: Comparison Between Yahweh-Adherents And Yahweh-Forsakers 181 
Table 8: Correlation Between The Framework Sections 182 
Abbreviations 
Books of the Hebrew Bible 
On., Ex., Lv., Nu., Dt, Jos., Jdg., Ru., 1, 2 Sa, 1, 2 Ki., 1, 2 Ch., Ezr., Ne., Est., Jb., Ps. (Pss.), Pr., F.c., 
Ct, Is., Je., La., Ezk:., Dn., Ho., Joel, Am., Ob., Jon., Mi., Na., Hab., Zp., Hg., Zc., Mal. 

















































Isaiah Qumran Scroll A 
Anchor Bible 
Ancfwr Bible Diclionary 
Analecta Biblica 
Ancient Near East 
A11cient Near Eastern Texts relating to the Old Testamenl 
Ancient Near Eastern Texts and Studies 
American University Studies 
Hebrew and English Lexicon of 1he Old Tes1ame,u 
Biblia Hebraica Stungartensia 
Biblischer Kommentar Altes Testament 
Bible Speaks Today 
Biblische 7.eitschrift 
Beiheft zur Zeitschrift ftir die alttestamentliche Wissenschaft 
The Cambridge Bible Commentary on the New English Bible 
Coniectanea Biblica Old Testament Series 
Catlwlic Biblical Quarterly 
The Cambridge Bible for Schools 
Clark's Foreign Theological Library Fourth Series 
Clark's Foreign Theological Library New Series 
Die Neue F.chter Bibel, Kommentar Zurn Al ten Testament mit der 
Einheitstibersetzung 
Etudes Bibliques 
The Evangelical Quarterly 
Evangelical Theological Society Monograph Series 
Forms of the Old Testament Literature 
Gesenius ' Hebrew Grammar 
Grace Theological Review 
Hebrew Annual Review 
Hermeneia - A Critical and Historical Commentary on the Bible 
Hebrew Studies 
Harvard Semitic Monographs 
Harvard Semitic Studies 
Harvard Theological Review 
Hebrew Union College Annual 
The Interpreter's Bible 
The Illustrated Dictionary of the Bible, Parts I -III 
International Critical Commentary 
Iruerpreter 's Dictionary of the Bible 
IDB, Supplementary Volume 
International Library of Philosophy and Theology, Biblical And Theological Studies 
Interpretation: A Bible Commentary for Teaching and Preaching 
Interpretation 
International Theological Commentary 
Journal of the American Academy of Religion 
Journal of the American Oriental Society 
Jerusalem Bible 
Jerome Bible Commentary 


























































Journal of Biblical Literature Monograph Series 
Joumal of Jewish Studies 
Janua Linguarum 
Journal of Near Eastern Studies 
The JPS Torah Commentary 
Jewish Quarterly Review 
Journal for the Study of the Old Testament 
JSOT Supplement Series 
Journal of Semitic Studies 
Journal for Theology and the Church 
Journal oJTheological Studies 
King James Version 
Living Word Commentary on the Old Testament 
Septuagint 
New American Bible 
The New American Commentary 
New Century Bible 
New Century Bible Commentary 
New F.nglish Bible 
New International Biblical Commentary 
New International Commentary on the Old Testament 
New International Version 
The New Jerome Biblical Commentary 
New Revised Standard Version 
Overture to Biblical Theology 
Oxford English Dictionary 
Old Testament Essays 
Old Testament Library 
Oudtestamentische Studien 
Princeton Theological Review 
Review Biblique 
Revised F.ngli h Bible 
Revue de Qumran 
Subsidia Biblica 
SBL Dissertation Series 
Society of Biblical Literature Monograph Series 
Studies in Biblical Theology 
Studies In Biblical Theology Second Series 
Scottish Journal of Theology 
Society For New Testament Studies Monograph Series 
Theological Dictionary of the Old Testament 
Text and Interpretation 
Themelios 
Tyndale Old Testament Commentaries 
Theologjsche Studien 
Die Theologische Verlagsgemeinschaft 





Supplements to Vetus Testamentum 
Word Biblical Commentary 
Wissenschaftliche Monographien zum Alten und Neuen Testament 




1. Authorship And Historical Setting 
1.1. Authorship 
Since B. Duhm, it has been customary to divide Isaiah 1-66 into three parts: 1-39; 
40-55 and 56---66. 1 These parts are placed in pre-exilic, exilic and post-exilic situations 
and are considered to be written by Isaiah of Jerusalem, Deutero-Isaiah and Trito-Isaiah 
respectively and addressed to different audiences: the first in Judah in the Assyrian 
period, the second in Babylon in the Babylonian period and the third in Judah in the 
Persian period. Both Deutero and Trito-Isaiah are sometimes described as unknown 
disciples of the Isaiah of Jerusalem.2 
Commentators who hold on to the traditional view that Isaiah of Jerusalem 
wrote Isaiah 56----66 give the following reasons: i) the title 'the book of Isaiah' is 
derived from 'the vision of Isaiah the son of Amoz'. The vision covers the entire 
collection of Isaiah's prophecies as in the case of the works of all the latter prophets 
irrespective of their style and length; ii) the book explicitly mentions that the prophet 
Isaiah is its author,3 and 40---66 does not contain reference to any other author(s); iii) 
there is no manuscript evidence to show that the entire sixty six chapters do not 
constitute a single whole4 and iv) the Old Testament knows nothing of the existence of 
Deutero-Isaiah and Trito-Isaiah of the exilic and the early post-exilic period. 5 
The reasons given by the critical scholars for Isaiah 56---66 to be considered as a 
separate work from Isaiah 1-55 are: 6 i) difference in style and diction; ii) reflection of 
the post-exilic context and iii) lack of sign posting at key transitional points of the 
1 B. Duhm, Das Buch Jesaia: llbersejJt und erkliirt von Bernhard Duhm, 7-15. 
2 S. Mowinckel , Prophecy and Tradition: The Prophetic Books in the light of the Study of the Growth 
and History of the Tradition, 67-70. For the critique of this theory, see H.G. Williamson, The Book 
Called Isaiah: Deutero-Isaiah 's Role in Composition and Redaction, 6. 
3 2:1; 7:~ ; 13:1; 20:2; 37:2, 6, 21; 38:1, 4, 21; 39:3, 5, 8. The words are attributed directly to Isaiah in 
2:1; 7:3; 13:1; 20:2; 37:2, 6, 21; 38:l. 
4 Qumran scroll of Isaiah 40 begins on the very last line of the column which contains 38:9-39:8. The 
last words on the column are 'cry unto her'. and the first words of the next column are 'that her warfare 
is accomplished'. 
5 J.N. Oswalt, The Book of Isaiah Chapters 1-39, 230. 
6 S.R. Driver, An Introduction to the Literature of the Old Testament, 237; R.N. Whybray, Isaiah 40-66, 
38; Williamson, The Book Called Isaiah , 2-3. 
book. If Isaiah of Jerusalem was also the author of Isaiah 40-55 and 56-66, then one 
would have expected him to signpost the change of audiences at 40: 1 and 56: 1, 
generally regarded as key transitional points in the book, but he does not. Thus he is to 
be reckoned as the only prophet who, deviating from the norm, addresses distant 
audiences separated from him in time, without indicating that he is doing so. Would 
this not amount to deception? This perhaps is the most important reason in favour of 
multiple authorship of Isaiah 1-66 put forth by S. R. Driver7 long ago and recently 
reiterated by H. Williamson. 8 
Hanson believes that, like 40-55, Isaiah 56-66 is an anonymous collection, 
produced when the production of prophetic literature became a collective enterprise. 
Therefore any rigid stance on authorship may impede the objective interpretation of the 
material.9 He proposes that his contextual-typological method accounts both for the 
unity and differences within the Trito-Isaiah material and is also sensitive to the view 
that Trito-Isaiah stems from Deutero-Isaiah. The Trito-Isaiah material is marked by an 
adhesive thematic and genre unity which corresponds to the basic situation of intra-
community struggle underlying most of the material and goes beyond editorial links. 
Therefore, he observes, 'The question of authorship simply is inadequate in dealing 
with the type of unity binding this material together' (41). Thus Hanson takes the study 
of Trito-Isaiah beyond the confines of issues of authorship which has bogged down 
scholarship since Duhm. 
For the purposes of this study I have adopted the critical position that Isaiah 56-
66 is written by Trito-Isaiah who stood in the Isaianic tradition and addressed the post-
exilic situation. However, in the light of Hanson's caution, and anticipating the results 
of my own work on the thematic unity of Isaiah 1-55, which have conclusively shown 
that basic structural, thematic and genre unity runs throughout Isaiah 1-66, I suggest 
the following: that the basic content of Isaiah 56-66 is received by Trito-Isaiah who 
then adapted it to his situation and as long as the post-exilic background of Isaiah 56-
66 is recognised, it is not necessary to take any rigid stance on the authorship. 
7 Driver: Introduction, 237. 
8 Williamson, The Book Called Isaiah , 3. 
9 P.D. Hanson, The Dawn of Apocalyptic: The Historical and Sociological Roots of Jewish Apocalyptic 
Eschatology, 39. Achtemeier holds on to the corporate authorship of Is. 56-66 by prophets in 'the 
Isaianic school of 538-515 BC.' who understood themselves as members of an elect community that had 
taken over the role of the Suffering Servant of Isaiah; E. Achtemeier, The Community and Message of 
Isaiah 56---66, 16. 
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1.2. Historical Setting And The Community Of Isaiah 56---66 
Many scholars put Isaiah 56-66 against the historical setting formed by the events that 
occurred between 537 BC, when Sheshbazzar made an unsuccessful early attempt to 
rebuild the temple and 515 BC, when Zerubbabel completed the temple. 10 This was the 
time after the return of the exiles and before the temple was rebuilt. The people had to 
undergo severe hardships during this period. 11 The post-exilic community was 
undergoing, what Hanson describes as, inner conflict, bitter enmity between the rival 
groups, worsening socio-economic conditions and corruption in its judicial system. 12 
Returning exiles had to face a few major problems. First, there were competing 
claims over the land to which they were restored. They had to share a few square miles 
of land with the descendants of the Jewish population that had not been deported in 5'ir1 
BC, and with an unknown number of foreigners who had moved in during the period of 
confusion which had followed the deportations. The issue was who would qualify to be 
the rightful heir to the land. Secondly, they had to face opposition from the strict 
exclusivistic group which did not want to include the foreigners as equal members of 
Yahweh 's community. 13 In Babylon, the exiles came in contact with the foreigners , 
many of whom had probably become proselytes and some of them might have returned 
to Palestine to join the other proselyte foreigners. In the exile, some of the returnees 
were forced to become eunuchs. 14 Hence the issue arose whether to extend the rights of 
membership to the proselyte foreigners and the eunuchs. Thirdly, the returnees had to 
face disillusionment due to the enormous gap that emerged between the realities of life 
in Palestine and the glorious promises made by Deutero-Isaiah. Fourthly, and 
importantly, there was a danger of being assimilated into a syncretistic form of 
Y ahwism which the local population had continued to practice from pre-exilic times. 
The uniqueness and sovereignty of Yahweh was at stake. 
lO Hanson, Isaiah 40-66, 178-86; J. Muilenburg, 'The Book of Isaiah: Chapters 40-66: Introduction and 
Exegesis'; C. Westermann, Isaiah 40--66, 295-96; Whybray, Isaiah 40-66, 39-41. 
11 The bleak picture painted here is complemented by the prophet Haggai ; see Hanson, Isaiah 40-66, 
186. 
12 Hans~n. Isaiah 40-66, 186. 
13 Evidence that the foreigners were offered priesthood by Yahweh is found in ls. 66:21. Achterneier 
argues that the phrase 'Levites and priests' in 66:21 means Levitical priesthood. According to her 'as 
levites' explains the phrase 'as priests' (Achtemeier, Isaiah 56-66, 148-49). Whybray thinks it is 
improbable that the author wanted to refer to a single class of levitical ministry. 'For priests, for Levites ' 
together formed a single sacred ministry as distinct from the laity; Whybray, Isaiah 40--66, 292. 
14 See Is. 39:7. 
In short, the post-exilic community of Isaiah 56-66 was 'in the land, yet not in 
it'. Their prime concern was how to sustain and secure life in the land plagued by 
apostasy and syncretism which threatened the people's rights to inheritance. 
2. Relationship Of Isaiah 56---66 With 1-55 
Ever since Dohm, the traditional critical view held that the three parts of Isaiah were 
written independently of each other before they were put together in the present form. 
It was believed that Proto-Isaiah's message was exclusively that of judgement to his 
pre-exilic audience, and Deutero-Isaiah's message was exclusively that of salvation to 
his exilic audience, and Trito-Isaiah contained both judgement and salvation oracles. 
The critical scholarship still maintains the above division of Isaiah 1-66 on the basis of 
judgement and salvation themes; but it no longer supports the traditional critical view 
that the three parts of Isaiah were independently conceived and written, before being 
merged together. But I doubt, on the basis of newer developments indicated in the 
following survey, if even the division of the three parts in terms of judgement and 
salvation themes can any longer be sustained. The book of Isaiah exhibits adhesive 
unity in theme and structure. The thematic unity of its sixty six chapters is accepted by 
several recent [saianic commentators. 15 It is explained on the basis of authorial unity by 
some16 and redactional unity by others. 17 
2.1. Clements 
Clements suggests that from the outset, the material in Deutero-Isaiah is meant to 
develop and enlarge upon the sayings of Proto-Isaiah. 18 He demonstrates this by 
showing how the two major themes in Deutero-Isaiah, namely, 'blindness and 
deafness ' and 'election ' have developed on the material from Proto-Isaiah. 
As in Isaiah 6, the texts 42:16, 18-20; 43:8 and 44:18-20 also understand 
blindness and deafness as spiritual in nature. 42:21-25 explains the deafness as a failure 
to listen to, and obey Yahweh's instructions (i1iin). If Israel has fallen into the folly of 
15 O.T. Allis, The Unity of Isaiah ; Oswalt, Isaiah 1-39 , 31-53 ; R. Rendtorff, 'The Composition of the 
Book of Isaiah', 146-69; Rendtorff, The Old Testament: An Introduction , 198-200; B. Childs, 
Introduction to the Old Testament as Scripture , 325-34; C.R. Seitz, Reading and Preaching the Book of 
Isaiah , 109-12; A. Motyer, The Prophecy of Isaiah , 30-33 ; Williamson, 11ze Book Called Isaiah, 4-5; 
240-41. 
16 Allis, The Unity of Isaiah, 39; Oswalt, Isaiah 1-39; 44-46; Motyer, Isaiah, 25-26. 
17 Williamson, The Book Called Isaiah; R.E. Clements, 'The Unity of the Book of Isaiah', 117-29; 
Rendtorff, 'Isaiah 56: 1 as a Key to the Formation of the Book of Isaiah', 181-89. 
18 Clements, 'The Unity of the Book of Isaiah', 117-29. 
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idolatry, it is as a consequence of ' blindness and deafness ', i.e., their disobedience. 
This is illustrated in 44:9-20, especially in the key verse 18: ' they do not know; nor do 
they understand; for he has covered their eyes, so that they cannot see, and their hearts, 
so that they cannot understand' . This has a striking similarity to the language of 6:9-
10. 19 The election themes in Deutero-Isaiah are designed to counter the claim of Isaiah 
of Jerusalem that God has rejected Israel. 20 Clements ' position is that Deutero-Isaiah' s 
material was not intended to be understood apart from its relationship with the basic 
units contained in Proto-Isaiah. 21 
2.2. Rendtorff 
Rendtorff also sees an interconnectedness between the three parts of Isaiah 1-66. He 
attributes this to an author in the sixth century who edited the whole book in such a 
way that one sees the influence of the Deutero-Isaianic material in both Proto- and 
Trito-Isaiah. 22 Since 40-55 is a well integrated composition, it forms the nucleus and 
could have existed independently before being made part of Isaiah 1-66. 
In Deutero-Isaiah, the contrast between the invective and the words of salvation 
is the constant principle of composition with emphasis on salvation. Similarly, though 
Proto-Isaiah is dominated by the theme of judgement, the words of salvation stand at 
the end of smaller collections 2:1-5; 4:2-6 ; 9:1-6 and 11:1-16. But in Trito-Isaiah, 
judgement and salvation belong indissolubly together, forming its double-theme. 
Trito-Isaiah binds the terminology and themes of both Proto and Deutero-Isaiah 
together.23 For example, in Proto-Isaiah, the word righteousness (pi~ , i1p1~) primarily 
denotes human conduct and is used in proximity with 'right' (ODID0).24 In contrast the 
combination of righteousness and salvation (i1.i111D' ) is used of Yahweh 's actions in 
Deutero-Isaiah.25 These two pairs of concepts are found together in 56:1 , the first 
statement of Trito-Isaiah, implying the inherent interconnectedness between Proto, 
Deutero and Trito-Isaianic texts. Thus 56: 1 has a key function in the formation of 
Isaiah 1-66. 
19 Clements, ' The Unity of the Book of Isaiah', 125; cf. Williamson, The Book Called Isaiah, 47. 
2° Clements, ' Beyond Tradition History: Deutero-I~aianic Development of First Isaiah's Themes', 106-
9. . 
21 Clements, 'The Unity of the Book of Isaiah', 128. 
22 Rendtmff, Introduction, 200; Rendtorff, 'The Composition of the Book of Isaiah', 146-69. 
23 Rendtorff, Introduction, 200. 
24 Is. 1:21, 27; 5:7; 9:6; 16:5; also l:6; 5:23; 11:4; 26: 10. 
25 Of Yahweh's action, 45:8; 46: 13; 51:5-7; cf. also 41:2, 10; 42:6, 21; 45: 13, 19, 21, 23-25; 54: 14; of 
man's, 46: 12; 48: l; 51: 7; Rendtorff, Introduction, 199. 
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2.3. O'Connell 
O'Connell has shown that the formal structure of Isaiah 1-66 consists of seven 
asymmetrically concentric sections, and that the rhetoric of the book resembles the 
prophetic covenant disputation. Its structural and thematic unity and rhetorical 
emphasis becomes clearer when Isaiah 1-66 is read as 'the prophetic covenant 
disputation genre' , the main aim of which is to call people for covenant renewal and for 
reconciliation with Yahweh.26 
1: 1-2:5, the exordium, serves as the cameo of the covenant disputation genre of 
Isaiah 1-66, giving insight into its structure and argument. The exordium has the 
following structure: 
i) Summons to dispute, which includes calling of the covenant witnesses (2a), and calling the 
attention of the accu ed (10). 
ii) Accusation against the offender which contains rhetorical interrogation (5a), violations (2b-4 [21-
23]), culpability and rejection of ritual compensation ( 11-15). 
iii) Exoneration of the offended, which comprises of a defence of covenant innocence and right of 
vindication of the offended. 
iv) Ultimatum, which consists of a threat of repeal of covenant benefits and continued, partial or 
total destruction (1:20 [24-25] 28-31); the appeal proper (18a; 2:3a, 5), the motivation (consisting of 
description of present distresses [5b-6, 7-9], and renewal of covenant benefits [18b-19 (26-27); 2:2, 
3b-4], and the condition which states the terms of reinstatement and of reparations (16-17). 
In the above structure, all but one part, i.e., exoneration of Yahweh, the 
off ended party, is missing. One has to wait until 40: 1-54: 17 for the exoneration of 
Yahweh. This delay in genre fulfilment is a purposeful device introduced by the author 
to create a kind of sympathy for Yahweh in the minds of intended readers so that when 
a case for Yahweh's innocence is finally made in 40-55, it is infused with compelling 
emotive force (20, 54-55). 
In O'Connell's scheme, Isaiah 1-66 comprises of seven main sections. 1:1-2:5 
forms the exordium, which focuses on an appeal for covenant reconciliation. This is 
followed by two structurally similar accusatory threats of judgement (2:6a-21 
denouncing cultic sins; 3:1-4:1 denouncing social crimes), and two structurally similar 
schemes for punishment and restoration of Zion and the nations (4:2-11:16; 13:1-
39:8). Then comes the Exoneration in 40: 1-54: 17 and the Ultimatum in 55-66, which 
also, like the exordium appeals for covenant reconciliation. These seven sections 
employ concentric patterns, each one having an axis, to arrange the material with 2:6b, 
22 and 12: 1-6 as transitional material into a continuous development of a theme so as 
to form the covenant disputation genre of the book (20). 
26 R.H. O'Connell, Concentricity and Continuity: The Literary Structure of Isaiah, 20. 
I I 
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Between the exordium and exoneration the author has set both the gap of 
content (almost 38 chapters) and chronology (a century and half from the early seventh 
century to 538 BC; 55). The covenant disputation genre reconciles two contrary themes 
of judgement and salvation (understood in terms of threats and promises) and hence it 
seems to be a plausible genre. 
2.4. Summary And Conclusion 
As it stands, Isaiah 56-66 is meant to develop on the previous sections of Isaiah. It is 
thanks to the commentators like Clements and Rendtorff that we now know that a close 
thematic relationship exists between the sections of the book. Hence it would be 
worthwhile to ask whether the salvation-judgement oracle, so characteristic of Isaiah 
56--66, also has its origin in Proto- and Deutero-Isaiah? 
It may be true that the intra-community struggle, in the post-exilic community, 
has resulted in the development of the new salvation-judgement oracle. But the 
struggle does not provide the theological basis that is necessary for such a radical 
pronouncement of salvation-judgement to Israelites, the insiders. Such theological 
basis was provided by viewing the salvation-judgement oracles as part of the covenant-
disputation genre, performing the rhetorical function of persuading the people to 
covenant reconciliation. It is O'Connell who provides the insight into this link between 
salvation-judgement and covenant disputation genre. O'Connell 's is the first study that 
uses rhetorical criticism to bring out the message of the book as a whole.27 The whole 
book employs the covenant disputation genre, making the seventh section, i.e. , Isaiah 
55--66, the Ultimatum. Thus under the rubric of covenant disputation, the judgement 
oracles function as threats of punishment; and the salvation oracles as motivating 
appeals which are typical of covenant disputation. It is this covenant disputation genre, 
especially with its appeal for covenant reconciliation, that provides an umbrella under 
which these contrasting themes exist and a rationale by which their close combination 
can be explained. 
In view of some salvation passages in Proto-Isaiah, and some judgement 
passages in Deutero-Isaiah,28 it will be appropriate to acknowledge the different 
27 Previous works such as G. Polan, In the Ways of Justice Toward Salvation: A Rhetorical Analysis of 
Isaiah 56-59 concentrate only on parts of Is. 1-66. 
28 The salvation passages in Proto-Isaiah include 1: 18-19, 27; 2: 1-5; 4:2-6; 9: 1-6; 10:20-27; 11: 1-16; 
25:5-6; 29: 17-24; The judgement passages in Deutero-Isaiah include 42: 18-25; 50: 10-11; 51: 12-16; 
52:3-6. C. North, G. Fohrer, Westermann and others doubt the authenticity of these passages; see, C. 
Stuhlmueller, Creative Redemption In Deutero-Isaiah, 14-15 and notes 42-45 for the exhaustive list of 
the scholars who doubt the authenticity of these passages. 
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emphases of the parts of Isaiah. The emphasis of Proto-Isaiah is on judgement, but the 
emphasis of Deutero-Isaiah is on salvation. Interestingly, we see these two themes 
developed and intertwined in Trito-Isaiah to form a new genre of judgement-salvation 
oracle. 
3. Internal Structure Of Isaiah 56-66 
It is generally understood that Isaiah 56-66 has an exclusivistic Core in chapters 60---62 
with a universalistic Framework consisting of chapters 56 and 66. 29 Isaiah 60---62, 
according to Westermann, contains only the message of salvation for Israel. The 
Gentiles do not receive salvation but participate in a limited manner in Israel's 
salvation. Westermann thus finds it difficult to see universality in this exclusivistic 
Core.30 Van Winkle reads Isaiah 60-62 as espousing the subordination of the nations to 
Israel.31 The Core seems to contain unconditional salvation for the Israelites but a 
conditional one for the Gentiles, in that they must submit to Israel. Winkle argues that 
in 60: 12 there is an explicit doctrine of the nations' subordination to Israel which 
results in their salvation.32 
3.1. Structure According To Diachronic Approaches 
a) Westermann 
Westermann attempts to understand the structure of Trito-Isaiah in terms of its pre-
history according to which a nucleus of material (60---62; 57:14-19; 65:16b-25; 66:6-16; 
58: 1-12) written by Trito-Isaiah came first. 60---62 was set in the context of the two 
community laments (59:1-15a; 63:7-64:11). This was followed by several layers of 
redaction. The first redactional layer (59:9-57:13; 57.21; 59:2-8; 65:1-16a; 66:3f.; 
66:5, 17) emphasised the division of the community between the pious and the 
apostates. The second was dominated by the judgement against the nations (60: 12; 
63:1-6; 66:6, 15f.; 66:20, 22ff.) and was accompanied by a series of apocalyptic 
additions (60:19f.; 65: 17, 25; 66:20, 22ff.). The final redaction, consisting of additions 
29 N.H. Snaith, 'Isaiah 40-66 A Study of the Teaching of the Second Isaiah and its Consequences', 196-
200; P.A. Smith, Rhetoric and Redaction in Trito -Isaiah: The Structure, Growth and Authorship of 
Isaiah 56-66, 59. Smith provides detailed discussion on the redaction of Trito-Isaiah; 1-6, 22-26. 
3o Westermann, Isaiah 40-66, 297; cf. G.I. Emmerson, Isaiah 56-66, 20. 
31 Is. 56:1-8 and 66:21 are regarded as exceptions; Van Winkle, The Relationship of the Nations to 
Yahweh and to Israel in Isaiah 40-55, 243. 
32 Van Winkle, The Relationship of the Nations, 243; Winkle's major concern is with Deutero-Isaiah. 
Therefore he does not argue the position but merely assumes it; cf. Achtemeier, Isaiah 56-66, 80--82. 
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at the beginning and the end of Trito-Isaiah (56: lf., 3-8; 66: 18f., 21), emphasised the 
openness of the community to the Gentiles.33 
Westermann in his structural analysis assumes the nucleus (60-62) around 
which the laments (63/64) were added, followed by the salvation and judgement 
strands (56:9-57:21 ; 59:1-8; 65:1-66:17), and editorial framework (56:1-8; 66:18-24). 
b) Hanson 
Isaiah 56-66 contains a pervasive element of polemic, in defence of the ideal of the 
community (60---62) and against the conflicting rival position that undermines the ideal. 
On the basis of meter, internal structure, and content, Hanson places Isaiah 60-62 (the 
ideal of the community, its destiny and of Yahweh ' s relationship with it) immediately 
after Isaiah 40-55 and before the rest of the Trito-Isaiah material. 57: 14-21 comes next 
as it resembles 60--62 in style and theme, after which comes the polemic in defence of 
the ideal of the community. It varies in degree from a mild reprimand (64:7 in the 
lament section 63:7-64:12) to an acrimonious attack (57:3-13). Between these two 
points and depending on the intensity of the polemical conflict, the rest of the passages 
(58:1-12 and 59:1-20; 65:1-25; 66:1-16) are placed. At the end comes 63:1-6 since it 
deals with the judgement against the nations, the theme that goes well with that of the 
polemic, which wanted to establish Yahweh's lordship over both the internal as well as 
external enemies. 56:1-8 and 66: 18-24 are, according to Hanson, regarded as a part of a 
' redactional framework ' (162, 388-89). 
3.2. Structure According To Synchronic Approaches 
Those who apply synchronic approach to the study of Isaiah 56---66, follow either a 
linear arrangement of chapters in the order in which they occur in the text, or interpret 
the text according to a con<;entric pattern by which the material is arranged into frames 
around the core axis. The former group is represented by Schramm,34 and the latter by 
O'Connell. 35 
33 Westermann, Isaiah 40-66, 307; cf. Smith, Rhetoric and Redaction, 2. 
34 Schramm, The Opponents of Third Isaiah: Reconstructing the cultic History of the Restoration. 
35 O'Connell, Concentricity. 
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a) Modern Concentric Model 
Charpentier,36 Bonnard,37 Lack,38 and Polan39 have observed the concentric, 
symmetrical or asymmetrical , structure of Trito-Isaiah. More recently, Emmerson,40 
Motyer41 and O'Connell42 have also shown that the material in Trito-Isaiah is arranged 
concentrically around the Core (60--62). 
i) O'Connell 
O'Connell has shown in detail that concentricity is a feature of the book of Isaiah as a 
whole, including Isaiah 56-66.43 In his schema, chapter 55 is part of the concentric 









Invitation to the renewed covenant benefits 
Accusation and ultimatum of repeal or renewal 
of covenant benefits 
Accu ation and appeal to repentance as the condition for 
renewal of covenant benefits 
Prophecy of the arrival of Zion's vindicator 
Joyous announcements of redemption of Zion 
Portrayal of the arrival of Zion's vindicator 
Accusation, incitement to confession and petition for 
renewal of covenant benefit 
Ultimatum: Threat and invitation to 
renewed covenant benefits 
55:1-56:8 
56:9-57:21 




63:7-64: 11; 65: 1-7 
65:2-66:24 
The above plan shows the centrality of Zion in the concentric structure of Isaiah 








63: 15-64: 12 
65:1-66:24 
Oracles of Inclusion and Exclusion 
Repentance, the key for Inclusion 
Prayer of Confession 
Divine Response 
Establishment of Zion 
Divine Response 
Prayer of Thanksgiving 
Confession and plea for Inclusion 
Oracles of Inclusion and Exclusion 
36 E. Charpentier, Lajeunesse du Vieux Testament, 1963, 79-80. 
37 P. Bonnard, Le Second /sale: Son disciple et leurs e' diteurs Isaie 40-66, 318. 
38 R. Lack, Lasymbolique du livre d'lsaie: Essai sur l'image litte'raire comme e'lement de structuration, 
125-34. 
39 Polan, In the Ways of Justice toward Salvation, 15. 
40 Emmerson, Isaiah 56-66 , 18-20. 
41 Motyer; Isaiah, 461. 
42 O' Connell, Concentricity, 219. 
43 According to O'Connell, concentricity is that architectural scheme whereby the material in the book 
or Isaiah is organised in seven asymmetrically concentric sections each framing a particular axis ; 
O'Connell, Concentricity , 20, 219. 
44 He finds the basis of joining chapter 55 to 56-66 in the work or Sweeney; cf. Sweeney, Isaiah 1-4 and 
the Post-Exilic Understanding of the Isaianic Tradition, 95. 
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The purpose of this concentric pattern, I suggest, is to direct attention towards a 
key to interpreting Isaiah 56-66 as a whole. 45 The whole needs to be interpreted in the 
light of the ideal picture of the establishment of Zion. This would be in line with 
Hanson 's argument that the Core portrays the ideal which is the basis of the polemics 
of the oracles in the Framework.46 The relationship between the first (56: 1-57:21) and 
the second Framework passage (65:1--66:24) is thematically complementary and 
developmental. 47 What is introduced as a promise in the first Framework passage can 
be seen as developed and fulfilled in the second Framework passage. 
3.3. Summary And Conclusion 
In the synchronic approach, according to the concentric pattern of Trito-Isaiah, 60-62 
forms the Core around which the concentric frames of the remaining material are set 
and based. In addition, even the diachronic analysis of Trito-Isaiah's structure reveals 
that the Core is the basis for the remaining material. For example, Westermann and 
Hanson argue that Isaiah 60-62 is the original nucleus of Tri to-Isaiah, around which 
the rest of the material has developed. Since, following Hanson, the pervasively present 
polemic of Trito-Isaiah is based upon the ideal presented in the Core, I suggest that the 
interpretation of the material should also be based upon the Core. Hence I have chosen 
for analysis the Core (60-62), and the Framework (56-57; 65--66) which contains the 
polemic from a mild to an intense degree. 
Further, by following a concentric pattern of arranging the content, Trito-Isaiah 
wanted to communicate the particular plan of divine salvation for humankind. At the 
centre of this plan is Yahweh 's servant, Zion, that stands in the Abrahamic position 
whereby the blessings of Abrahamic covenant and its mandate of channelling those 
blessings are transferred to Zion. Thus the Core sketches the model of a ' theo-centric 
universal salvation plan', in which Zion stands between Yahweh and the nations, 
worked o~t at practical levels in the chapters of the Framework (56-57; 65--66). This is 
clear from i) the absence of specific references to historical events or figures from the 
45 Similar use of chiastic structure to direct attention to the central idea is found in the section 65: 1-
66:24. The central idea of this section is the servants' blessed destiny in the new Jerusalem (65: 13-25). 
The rest of the ideas are chiastically arranged around it; see, Motyer, Isaiah, 522. 
46 Hanson, Dawn, 42. 
47 Cf. O'Conner, Concentricity, 231. 
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Core (60---62) and from ii) the thematic unity between the Framework and the Core.48 
Let us now explore this thematic unity. 
3.4. Thematic Unity Between The Framework And The Core 
a) Thematic Correlation Between 56-57 And 65-66 
Resembling each other in tone and content, the Framework sections censure 
Jerusalem's people for their apostasy and participation in cults of the dead and fertility. 
65:1-66:24 not only repeats the censures of 56:1-57:21 , but also expands on the 
vocabulary relating to the apostates' involvement in pagan cultic rites such as 
incubation, eating swine 's flesh, and those associated with the mr.i::1 sanctuaries.49 
Similarly, 65: 1-66:24 describes Yahweh's servants' response of devotion and worship, 
and articulates the destinies of both the servants and the apostates. As 65: 1-66:24 
develops the themes of 56:1- 57:21, it makes polemical allusions, through paronomasia, 
to Yahweh ' s expectations which are recorded in the Torah and mirrored in the 
servants' behaviour. 
b) Thematic Correlation Between The Core And The Framework 
Smith has convincingly argued that it is not necessary to understand the Framework 
passages against the background of Ezekiel 44 and Ezra-Nehemiah.50 But the most 
suitable background for the Framework passages is the Core itself. According to Smith 
the Framework clarifies and corrects the proclamations in the Core. For example, in the 
Core the foreigners (i:::>J 'JJ) are assigned the role of servants, who will serve Israel, 
doing only menial jobs. Isaiah 56: 1-8 corrects this earlier view by explicitly stating that 
the i:::>J 'JJ will serve Yahweh himself.51 My study, however, has shown that the Core 
has an international perspective, and it seems to grant equality to Yahweh-adhering 
foreigners as in the Framework. Therefore it is not justified to make a strong contrast 
between the theology of the Core and the Framework. The correlation between the 
Core and the Framework is evident in the following comparison. 
48 The structural links of the Framework sections and between the Framework sections and the Core are 
fully discussed by O' Connell ( Concentricity, 216-33). For further literature on the structure and outlines 
of Is. 56--66, consult the bibliography given by O'Connell. 
49 Ackerman, Under Every Green Tree: Popular Religion in Sixth-Century Judah , 168. 
5o Smith argues that in Ezekiel, the foreigners whose exclusion is advocated are not circumcised 
whereas those in 56: 1-8 are. Similarly the composition of community of Ezra and Nehemiah is at best 
ambiguous. Whether it was purely Jewish is doubtful. It is likely that the foreigners against whom the 
antagonism is directed had their loyalty outside the community; see, Rhetoric and Redaction, 56-59. 
51 Smith, Rhetoric and Redaction, 59. 
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Table 1: Thematic Correlation Between The Core And The Framework 
56:1-57:21 60:1-62:12 65:1-66:24 
l Blessed Abrahamic 
Position of Zion 
Holy Status of Zion 'tt.iip ii1 56:7 ,q;,po cnpo 60: • 'tt.iip ii1 65: 11 
(cf. 57: 14) P'~ i11i1' i' SJ 60: 14 (65:9, 25, 66:20) 
Covenant People 17.:l.5.l 56:3 7r.:i.sJ160:21 '7.:l.sJ 65:10 
i11i1' li:l Dir 61: lO i11i1' ,:,n:i Dir 65:23 
2 Zion's Name Change 'n':::i.:i • i1'? 'nm, 7" ,~ip'l ~,p, 1'1:1.5.l'? 
i11i1' i' .5) 
• rv, ,, 'nmnJ, 56:5 '?~,a,, tz:i,,p 11'~ 60: 14 in~ • rzi 65: 15 
3 Inclusion-Exclusion 
Inclusion of Nations 
Yahweh gathers ,•'?SJ pp~56:8 7'? ,~:::i. ,~:ipJ60:4 Cl'1Ji1 ',:, n~ pp',66: 18 
the nations 'l'~J.pJ'? 
Cl'n1~':li1156:7 Cl''lJ ',•n 60:5, 6, ,~:::i., 66:18 
'tD1p ii1 ',~ 7'? ~1J.' 13 itDJ. ',:, ~1::l' 
66:23 
He accepts their •n:::i.ro '?SJ p~i'? 56:7 ',.5) 1'?.sJ' 60.7 
worship •nJrr.:i ,n 
They inherit Zion • tz:i, -,, 'nmn::i., 56:5 rzi,,60:21 ,,:nn ,,,n:::i.. i1'lrzi7'1 65:9 
They serve mirzi',56:6 7J1nitt.i' 60:7, 10 t:1•1',', t:l'Ji1:,',66:21 
Exclusion 
Y abweb slays the 7p'?n '?m •p'?n::i. Cl'1Jn1 'li:l~' ia7J ',:, n~ ,:nn::i, 
wicked 7',7J Clil Clil 57:6 1:nn' :i,n ro. 12 i11i1' ,',',n 1:n166: 16 
i) Blessed Abrahamic Position 
In the Core, the nations, in general, are portrayed as coming to Zion. In the Framework, 
specific groups such as 7:,J 'JJ. (56:6, 7) and the representatives of Cl'1Ji1 and n1Jtv'?ii 
(66: 18) are being brought to Zion. This takes place as a result of the establishment of 
Zion as Yahweh's people, in the blessed Abrahamic position. 52 
ii) Zion's Name Change · 
Zion undergoes a name or status change in all three sections. Although there is a verbal 
parallel in the occurrence of • rzi between these sections, it might be questioned whether 
56:5 refers to the name change. But, since • tli'l ,, denotes a status change that is 
commensurate with the name change, it is likely that i:,J 'J:::l here are in fact promised a 
new name. In the Core and the second Framework section, however, there is a clear 
reference to a name change. In the Core it is Zion which undergoes a name change, 
whilst in the Framework the servants undergo the name change.53 Since the servants 
52 In all the three sections, Cl.5.l is described using possessive suffixes: ' hi s people' (56:3b), ' my 
people'(65: 10), and 'your people '(60:2 1). The use of these phrases, which represent the Sinai tic 
covenant, indicates that the promise of relationship given to Abraham and Israel is fulfilled in Zion. 
53 Cf. the name change in the Framework passage of ls. 65: 15b. 
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are Zion's heirs, it is probable that what is being done to Zion in the Core is applied to 
the servants in the Framework. 
iii) Inclusion-Exclusion Of Israel And The Nations 
What takes place as a movement towards Zion by the nations in the Core54 is explained 
in the Framework in terms of Yahweh's action of gathering (fJP) and bringing ( ~'JiT) 
the representatives from the nations. In the first Framework we find that only the 
worship of the nations is accepted but as we move to the second Framework we see a 
development where the representatives of the nations are made priests. 
The exclusion of the apostates in all three sections is described in terms of 
death. In the Core and the second Framework, death comes from the sword. It is of 
note that the verbal root of 'laying waste' (60:12b) and of 'sword' (66:16) is the same, 
Jin. In the Core, it is the nations in general, whilst in the Framework specific groups, 
which are threatened with destruction. 
4. Zion/Jerusalem 
Transformation of Zion through judgement and restoration is a main theme of Isaiah 1-
66. 55 It begins, in a vision given to Isaiah, at the temporal, historical level ('the days 
of') and moves on to an eschatological level ('latter days'), embracing the whole 
cosmos. 56 Inherent in her transformation is the theme of judgement-salvation whereby 
the rebels or the apostates are excluded from her membership and the faithful or the 
adherents are included. 
4.1. 1-12 
The beginning of Isaiah 1 (2) and its end (27-29) both underscore the note of 
judgement, revealing the emergence of two groups, penitents and rebels: 'Zion shall be 
redeemed by justice, and those in her who repent, by righteousness. But rebels and 
sinners shall be destroyed together, and those who forsake the Yahweh shall be 
consumed' (27-28). 57 Rendtorff rightly observes that verses 27-28 concerns the inner 
constitution of the city Zion which is to become once again the 'fortress of 
.54 Cf. 60:4 with 56:7-8; 66: 18, 20, 21. 
55 W.J. Dumbrell, 'The Purpose of the Book of Isaiah', 112; Rendtorff, 'The Composition of the Book 
of Isaiah', 156; Seitz, Reading and Preaching the Book of Isaiah, 22, 116; G.B. Webb, 'Zion in 
Transformation: A Literary Approach to Isaiah', 65-67. 
56 Cf. 2: 1-4; Webb, 'Zion in Transformation', 69. 
57 Dumbrell, 'The Purpose of the Book of Isaiah'. Suggesting that chapter l is a key to the book, 
Dumbrell observes that chapter 1 contains a verdict (vv. 27-31) which reveals for the first time in the Old 
Testament the emergence of the two groups within the nation, the righteous remnant who will be 
redeemed (v. 27) and the wicked who will be punished (vv. 28-31; 114). 
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righteousness' and 'the faithful city';58 but she can do so only when the rebels and the 
apostates are 'crushed and removed'.59 This will be done through judgement, which is 
the only way to purify the corrupt Jerusalem who once was faithful (i1JD~:J; 1:23-25; cf. 
3). Since the entire nation is impure, will all of it be destroyed in the judgement (4)? 
After drawing attention to their individual acts of apostasy through the clause 'they 
have forsaken Yahweh' (1:4), the text comes to perceive the apostates as 'Yahweh-
forsakers' (ini1' 'Jr.V; 1:28). 
Whereas in 1:4 the entire nation is accused of 'forsaking Yahweh', in 1:28 the 
accusation is limited to the apostates only. This is because at 1:27 the penitent are 
graciously offered salvation. From 1:29, the unrepentant apostates, are directly 
summoned and assigned a destiny with 'the trees' and 'the gardens' (1:29-30). They 
will be crushed (,JtD) and consumed (',1::,) .ro Thus within the introductory chapter itself 
we get a clear picture of the division within the community of Israel on confessional 
lines. 
The prophetic hope for Zion is outlined in 2: 1-4. The hope consists of the 
eschatological vision of a pilgrimage of the nations to Zion from where Yahweh 's 
Torah goes out to all nations. 61 In 2:5-4:6 there is what Rendtorff calls 'a tension-laden 
antithesis between censures and salvation'. A threat is directed against peoples' pride 
and idolatry in 2:5-17. The threat continues in chapter 3, but the remnants are promised 
salvation and the restoration of the glory of Yahweh, in a manner reminiscent of the 
Sinai theophany ( 4:2-6). 5: 1-7 laments the impending rejection of Judah and Jerusalem 
by Yahweh. 5:8-10:4 contains a series of seven woes against the prevailing social 
conditions and 10:5-34 announces judgement against Judah and Jerusalem and upon 
the arrogant Assyrians. 
A salvation hymn (Is. 12) completes this first section and concludes on the note 
of praise to be uttered by the inhabitants of Zion in whose midst Yahweh will dwell: 
'Shout and sing for joy, 0 inhabitant of Zion! Yes, great in your midst is the Holy One 
of Israel' ( 12:6). The Holy One of Israel that was despised and forsaken ( 1 :4b; 5:24) is 
now accepted as the great one. Zion's restoration is thus a restoration of Yahweh to her. 
But this restoration has taken place by means of cleansing through a judgement in 
which the rebellious ones are destroyed and the repentant ones are saved. 
58 Rendtorff, 'The Composition of the Book of Isaiah', 156; Motyer (Isaiah, 50) sees in vv. 27-28 
Zion's restoration which is to take place with divine initiative of redemption and human response of 
penitence .. 
59 Watts, Isaiah 1-33, 25-26. 
60According to Sweeney (Isaiah 1-39, 86) vv. 21-26 contain ' prophetic announcement of Zion's 
rehabilitation' and vv. 27-31 contain 'prophetic announcement of Zion's redemption' . V. 27 is an 
announcement of redemption for Zion and her penitents but vv. 28-31 are 'announcement of annihilation 
for sinners' . 
61 Rendtorff, 'The Composition of the Book of Isaiah', 156; The hope delineated in Is. 2: 1-5 is later 
greatly expanded by 60-62; Dumbrell, 'The Purpose of the Book of Isaiah', 113. 
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Thus the whole section is framed by the theme Zion/Jerusalem. The emphasis 
in the entire section is on Yahweh's assurances of establishing Zion in her new 
salvation after the judgement which would consume the wicked (2:2-5; 4:2-6; 10:20-32 
and 12: 1-6). 62 
4.2. 13-35 
In Isaiah 13-35, the following themes occur repeatedly: i) Yahweh dwells on Zion 
(18:7; 24:23 ; cf. 31:9 and 8: 18b), ii) there he fights against enemies (31:4; 34:8, cf. 
29:8), iii) he establishes Zion by righteousness and fills her with justice and 
righteousness (28:16-17; 32: 16-17; 33:5 cf. 1:27); iv) the home-comers will worship 
him there (27:13) and iv) people will live there in quietness (30:19; 33:20). 
Even in 13-23, which consists of judgement against foreign nations, the overall 
concern is with the security of Zion. Yahweh has founded Zion as a refuge for the 
wretched among his people (14:32). The security is to be found not in foreign alliances 
but in reliance upon Yahweh (20: 1-6; 22:8-11 ). 63 
Chapter 29 is significant because of its radical application of the Zion tradition. 
In this chapter Zion is addressed as Ariel (1 , 8). Verses 1-8 presents a scenario of 
assault against Ariel followed by deliverance (7-8). The Zion tradition emphasises that 
Yahweh will defend the city against the attacking nations, because it is his abode.64- But 
in this text the Zion tradition is turned upside down as Yahweh himself brings the 
nations against Zion. Thus verses 9-14 focus on judgement. The chapter, nevertheless, 
develops the scenario with a view to show that Yahweh is in fact acting in Zion' s 
interest.65 Verses 15-24 describe how in the future the people will realise that 
Yahweh's action of judgement against Zion actually brings about deliverance.66 
33: 13-15 presents us the rationale for entry into Zion and provides us with yet 
another evidence of division on the basis of allegiance-holiness. The universal 
summons in 33: 13 ' to those far away and near' is followed by a saying against sinners 
in Isaiah 33: 14a which introduces the entry regulations of 33: 14b-15.67 These verses 
provide a basis for living in Zion: a lifestyle governed by righteousness and justice 
(v.15). 68 14b asks 'who among us can live with Yahweh, who is like a devouring fire? ' 
Verse 15 answers: 
62 Rendtotff, 'The Composition of the Book of Isaiah', 156-57. 
63 Webb, ' Zion in Transformation', 71. 
64 Sweeney, Isaiah 1-39, 384; cf. Pss. 46, 48 and 76. 
65 Sweeney, Isaiah 1-39, 384. 
66 Sweeney, Isaiah 1- 39, 375. 
67 Cf. the universal summons in Pss. 47:1; 96:3, lOand 98:4. 
68 Verse 15 is an entrance li turgy comparable to Pss. 15 and 24. 
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Those who walk righteously and speak uprightly, who despise the gain of oppression, who wave 
away a bribe instead of accepting it, who stop their ears from hearing of bloodshed and shut their 
eyes from looking on evil , ... . 
Verse 16 makes it clear that living with Yahweh is like taking refuge in the heights and 
in the fortresses of rocks, i.e., Mount Zion.69 Thus in verse 15 'right behaviour 
according to the Law' which consists of ethical holiness (doing justice) is set as the 
requirement for entry into the Zion Community. Consequently this verse assumes the 
emergence of two groups: those who act righteously and those who do not; those who 
will live in Zion and those who will not. The whole section comes to a conclusion with 
a psalm in chapter 35 which like chapter 12 takes up the 'return to Zion theme' in its 
last verse. 70 
4.3. 36-39 
In 36-39 - except in 36:2, 20 and 37: 10 where the reference is to the historical 
Jerusalem - Zion/Jerusalem motif is found only in the poetic section in 37:22-32 where 
the virgin daughter of Zion mocks the Assyrian (v. 22). 37:32 asserts 'Yes, out of 
Jerusalem shall go forth a remnant, and out of Mount Zion a band of fugitives'. This 
prophecy occurs in the context of the Assyrian crisis through which Yahweh rescues 
Zion, but also in the context of the imminent Babylonian exile which was already 
symbolically anticipated by the portrayal of the visits of the Babylonian officials. The 
visit actually precedes chronologically the Assyrian crisis, but for the sake of achieving 
transition, Isaiah puts the visit after the crisis. 
4.4. 40--55 
In 40-55 the Zion/Jerusalem theme is central. Here Jerusalem is considered as a person 
who acts, speaks, mourns or rejoices (40: 1-11). In 49-55, known as the 'Zion/Jerusalem 
section', Zion is addressed with imperatives which are reminiscent of 40:9. 71 40-55 
focuses on the consolation of the ruined and the depopulated Jerusalem and the 
assurance of divine help for her.72 The covenant language of 40: 1 'Comfort, 0 comfort 
my people says your God' , foreshadows the re-inauguration of the Sinai covenant. In 
this comforting, Yahweh promises Zion: i) deliverance and restoration (44:26-28; 
46:13); ii) renewed covenant relationship (46:13; 51:16)73 and iii) the blessing of 
69 Motyer, Isaiah, 266. 
7ocr. 51:11. 
71 See. 49:18; 51:17; 52:11; 54:1, 4. 
72 Rendtorff, 'The Composition of the Book of Isaiah', 158. 
73 Is. 25:9. 
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multiplication as promised to Abraham (49: 18; 51:3). Thus in the restored Jerusalem 
we find the fulfilment of the Abrahamic promises.74 
In 40-55, we do not see an explicit evidence as to the emergence of the division 
in the community, except in 50:10-11 where an attempt is made to define the pursuers 
of righteousness. They are the audience in 51: 1 who fear Yahweh and obey the voice of 
Yahweh's servant, imitating him by putting their trust in Yahweh. These are contrasted 
with those who kindle the fire of wickedness, and receive the indictment: 'you shall lie 
down in torment'. 
4.5. 5fr66 
References to Zion/Jerusalem are concentrated in chapters 60-62 and 65-66. The 
theme is present in 56-59. In 56-57, Zion or Jerusalem is represented by the 
designation 'my holy mountain'. In 58-59, the people of Zion/Jerusalem are addressed. 
59:20 'he is coming for Zion as Redeemer' could positively be viewed as an 
overture to chapter 60 'for your light is coming' (60: 1). Jerusalem is called 'the city of 
Yahweh, the Zion of the Holy One of Israel' (60:14). Consolation for Zion is 
announced in 61:3 and 66: 13. Thus the message is almost identical to that of Deutero-
Isaiah. 75 
In 62: 1-2 we find the transition of Zion being described as a woman whose 
desolation is ended, to a rebuilt city which the homecoming exiles and Yahweh himself 
will finally enter. Developing on Deutero-Isaiah, in which God's acts on behalf of 
Jerusalem are named side by side with his acts in creation, 76 65: 18-25 calls the 
rebuilding of Jerusalem a new act of creation (~7::i). This culminates in Yahweh's word 
of consolation in 66: 13, and his announcement in 66:20 to the city of Zion that the 
nations will bring 'her inhabitants from the Diaspora' back to her as offerings. 77 The 
book ends with a reminder of the threat and the certainty of its execution (65: 11; 
66:24). The division within the community becomes obvious and the promises and the 
threats assume finality. 
5. Abrahamic And Sinaitic Covenants 
Clements observes that the contrast between the Abrahamic and the Sinaitic covenants 
is theologically significant, as it reveals the tension that exists between the divine 
74 Cf. Webb, Isaiah , 180. 
75 Rendtorff, 'The Composition of the Book of Isaiah', 158. 
76 44:24-28; 51: 16. 
77 Cf. Is. 60:4. 
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promise and human obligation.78 M. Weinfeld develops this contrast further by 
assigning both these covenants to different genres. He regards the Abrahamic covenant 
as patterned after the Royal Grant, favouring the interests of the subjects, and the 
Sinai tic covenant as patterned after the Vassal Treaty, favouring the interests of the 
Suzerain. Thus he implies that these covenants do not go together.79 Commentators 
often carry this contrast even further. They affirm that while the exile marked the end 
of the Sinaitic covenant on the one hand, it also saw the revival of the promissory 
Abrahamic covenant on the other.80 I contend, however, that there is a basic continuity 
between the covenants. 
The tension between divine promise and human obligation is not an issue 
between the two covenants but rather inherent to them. The aspect of human obligation 
is present in the Abrahamic covenant, though it is not as prominent as divine grace. 
The same can be said .about the divine grace in the Sinaitic covenant. Even Weinfeld, 
who categorises the Abrahamic covenant as promissory grant, concedes that the 
beneficiary of this covenant is obliged to show loyalty to the land-giving party. 
Similarly, in the Sinaitic covenant, which like all treaties puts emphasis on the 
obligation of the vassals, Weinfeld had to agree, that the Suzerain protects the vassals 
on the basis of his grace (74). Instead of considering one as the promissory covenant 
and the other as obligatory, we need to focus on the emphasis of the covenant. While 
divine grace dominates the Abrahamic covenant, human obligation dominates the 
Sinaitic. Both covenant traditions have found renewed significance in the recreation of 
the Zion community of Isaiah 56-66 on confessional grounds. 
In this thesis, I have traced a basic continuity between the Abrahamic and 
Sinaitic covenants. I have shown how they are used in elucidating the themes of 
establishment of Zion community and her membership-rationale in Trito-Isaiah. Below 
I will focus on the notions of the covenants in Trito-Isaiah and their possible 
background. I will suggest that the influence of these traditions on Trito-Isaiah is both 
direct, i.e :, through the select Pentateuchal texts, and indirect, i.e., through the Zion 
theology as used in both Proto- and Deutero-Isaiah. 
78 Clements, Abraham and David: Genesis XV and its Meaning for Israelite Tradition , 14. 
79 
M. Weinfeld, Deuteronomy and the Deuteronomic School, 74; For a fuller treatment see his 'The 
Covenant of Grant in the Old Testament and the Ancient Near East', 184-203. 
80 D.J. McCarthy, Old Testament Covenant: A Survey of Current Opinions, 47-49. 
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5.1. David And Davidic Covenant 
a) Davidic Kingdom 
The roots of Zion theology go back to pre-Davidic Jebusite times, but the Davidic rule 
provides the context for the growth of its fundamental tenets.81 Zion theology may 
have drawn from both the earlier Jebusite/Cannanite mythology, and from the 
Abrahamic and Sinaitic traditions which David had inherited. The evidence concerning 
the historical relationship of the Abrahamic and Sinaitic covenants with the Davidic 
covenant seems slender. 82 What seems plausible, however, is that by moving both his 
capital from Hebron and the Ark of the covenant from Kiriath Jearim to Jerusalem,83 
David had brought with him both the Abrahamic and the Sinaitic covenant-traditions 
respectively to Jerusalem.84 
b) Davidic Covenant 
The Davidic covenant provides a link between the Abrahamic and the Zionic covenants 
(55:3-5). Two fundamental tenets of the Zion theology, namely, the election of Zion by 
Yahweh as the seat of his earthly rule and the election of David to be his designate king 
over Zion were affirmed in the cult of the Jerusalem temple. The Davidic covenant is 
81 Roberts, J.J.M. 'Davidic Origin of the Zion Tradition' , 329-44. 
82 Clements argues that the tradition-historical and theological links exist between Abraham and David 
(Clements, Abraham and David, 79). According to him, the tradition regarding the land-promise given to 
Abraham by 'God of Abraham' was taken over by clans in Mamre, Hebron to affirm their entitlement to 
the land around Hebron. They believed that God of Abraham was their god of Mamre. This was possible 
because the land promised to Abraham was located in and around Mamre, Hebron (Gn. 13: 17-18). The 
tradition and the memories associated with the place were then passed on in Hebron from one generation 
to the other in accordance with the principle of Onsgebundenheil by the people occupying the place 
(Clements, Abraham and David, 36). Later, when Caleb took over the land of Hebron, he supplanted the 
old tradition with the new that it was Yahweh who had promised the land to him. When David came to 
Hebron, he married Abigail, the Calebite widow and became the king over Judah. At that time the 
tradition concerning the promises to Abraham came to be associated with David, Judah, and later on 
with the rest of Israel. When David had relocated his capital from Hebron to Zion, the latter took over 
the role of Hebron and became the custodian of the Abrahamic promise tradition; see Abraham and 
David, 23; cf. Wright, God's People in God's Land, 5. 
83 1 Ch. 16:8-22. The ark represents the presence of Yahweh promised in the Exodus-Sinai tradition (Is. 
33: 14). It also represents Yahweh's presence through his word, the ten commandments which were given 
at Sinai on tablets which were kept in the ark. With the transfer of the ark from Shiloh to Zion, the 
Sinaitic theophanic presence of Yahweh came to dwell in Zion. Regulations for 'approaching Sinai' 
while a theophany was in progress, were consequently applied to 'approaching the sanctuary at Zion' 
where Yahweh was present continually; Pss. 15:1-5; 24:1-5. According to Clements (God and Temple, 
76), the presence of Yahweh in the Jerusalem temple was conceived in terms of and 'was dominated by 
the idea of Yahweh as the God of the exodus and Mount Sinai' (76). The Sinai-covenant tradition 
became an ·important factor in interpreting the presence of Yahweh in the Jerusalem temple (64); cf. 
G.H. Davies. 'The Ark in the Psalms', 51-61. · 
84 The evidence for the continuance of the Abrahamic and the Sinaitic covenant-traditions in the 
Jerusalem cult is found in the covenant renewal ceremonies described in Pss. 47 and 105. B.C. 
Ollenburger has demonstrated that Zion functions as the theological symbol of the Jerusalem cult 
tradition, and denotes Yahweh's kingship and his exclusive prerogative over Zion. He traces Yahweh's 
kingship over Zion to the tradition of the ark at Shiloh, thus relating Zion through the ark to Sinai; 
Ollenburger, Zion, the City of the Great King: A Theological Symbol of the Jerusalem Cull, 19-38. 
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Yahweh's covenant with David as Zion's designate king. This covenant draws its 
essential features from both the Abrahamic and the Sinaitic covenants. This is evident 
in the common features, which include the promises of blessings, between Genesis 15 
and 2 Samuel 7:5-16 on the one hand and in the adaptation of the Sinaitic Law by the 
Davidic king on the other.85 Thus we see that the blessings of the Abrahamic and the 
obligations of the Sinaitic covenant are both transferred to the Davidic covenant.86 
In Isaiah 55: 1-5, the covenant blessings of David are transferred to the people 
of Zion, through a renewed 'everlasting covenant'. Through the Davi die covenant the 
promises and obligations of the Abrahamic and the Sinaitic covenants are also 
transferred to Zion. 
5.2. Abrahamic Covenant 
a) Introduction 
Israel or Zion's apostasy represented ' . . . a regression to the time when, as described so 
imaginatively by Jewish haggadah, Abram worked for his father in his idol shop in Ur 
on the Euphrates. ' 87 The apostasy of Zion endangered its witness of God's 
righteousness to the world for which she had been called since the time of Abraham. 
So, Trito-Isaiah rightly stresses that the very foundation of Zion is rooted in Abraham's 
calling and faith. 
b) A Case Of Direct Link With Abraham (63:7--04:12) 
In the intercessory section (63:7-64:12), the intercessors see themselves standing in 
line with Abraham. In 64:9 Zion refers to the devastated city of Jerusalem, and the 
people of Zion (here the intercessors) closely identify themselves and their destiny with 
Zion. They urge Yahweh to intervene for Zion as if their own lives _were at stake. The 
intercessors begin at 63:7 with an appeal to the mercies of Yahweh (iT1iT' •,on), which 
Yahweh had shown to their forefathers. 
The mercies of Yahweh are the mercies of a father to a son. This is clear from 
the twice repeated affirmation-which follows directly from the appeal to Yahweh's 
mercies [• 'on,] in verse 15-in 63: 16: 'For you are our father, though Abraham does 
not know us and Israel does not acknowledge us; you , 0 Yahweh, are our father ... '. 
This appeal, thus clearly echoes ,,,, 'ion ('mercies of David') of Isaiah 55:3 and 2 
Samuel 7: 14-15 where the promise of perpetual dominion is given on the basis that 
85 Clements, Abraham and David , 55, 71-72; G.E. Mendenhall , Law and Covenant in Israel and the 
Ancient Near East, 45. 
86 
The common feature between the Davidic and the Abrahamic covenants is the promise of blessings to 
the covenant recipients; while the difference relates to the obligations laid on the covenant recipients: 
they are implicit in the Abrahamic covenant but are explici tly stated in the Davidic covenant. 
87 Hanson, Dawn, 188. 
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Yahweh will treat the Davidic king as his son. As the lament proceeds the intercessors 
again appeal to their sonship, and for Yahweh 's fatherly mercies by affirming the third 
time 'Yahweh you (are) our father ' (64:7).88 
An indirect reference to sonship is found in 63: 17 in the phrase 'the tribes of 
your inheritance ' . This section explicitly links sonship to the right of possession of the 
sanctuary (63:8). The affirmation of sonship is placed, in 63: 16, against their 
acknowledgement that they cannot put their hopes in the past, in Abraham as their 
human progenitor. 89 Thus the intercessors appeal not to their descent from Abraham, 
but to their present faith relationship with Yahweh, the God of Abraham, their 
redeemer forever. By this the intercessors put themselves in the same position as 
Abraham who believed that Yahweh would give him progeny and inheritance. 
c) Link Through Proto Isaiah: Rationale Of Faith In Abrahamic 
Covenant And The Establishment Of Zion (28:17 And 57:13b) 
An important tenet of Zion theology has been that Yahweh has established Zion as a 
refuge for the needy ones of his people. Those who take refuge in Zion actually take 
refuge or believe in Yahweh (14:32; 28: 15). And it is this establishment of Zion as a 
refuge which is taken up in Trito-Isaiah as a major theme. Yahweh comes to Zion as 
the redeemer warrior (59: 15-20; 63: 1-6), and establishes Zion (60: 1-62: 12). Invitations 
are then extended in 57: 14a and in 60: 12 to people, exhorting them to take refuge in 
Yahweh. The term 'refuge' (;,on), which Trito-Isaiah uses in 57:14a in place of 'faith' 
seems to have its background in Isaiah 28, which, as the evidence indicates, is likely to 
have been influenced by the Abrahamic covenant. Therefore, one asks, 'Does 57: 13b 
appeal to the rationale of faith, presented in 28: 17?' 
First, similar words and phrases are found in and in the proximity of Isaiah 
28:17 and 57:13 : 
7:,ttj '11!,:7 56:12 
1" '11!,:7 56:12 
n7:, '11!,:8 57:15 
i,,~tti '11!,: 15b 57:9b 
Jr:, '11!,:15b 57: llb 
7ptti '11!,: 15b 57:4b 
;,on '11!,: 15, 18 57:13 
88 The intercessors stand in the same line of Israel who are called • my people' ro.u, 8a ), who are 
further defined as 'sons' (CJ'JJ, 8b). The term tJl1 (7T.ll1) occurs again in 14b as an object of the verb Ji1J 
describing Yahweh's fatherly guidance of Israel through history to the promised land. The intercessors 
therefore identify themselves with Israel as recipients of Yahweh's historical guidance. 
89 
See Williamson, 'The Concept of Israel in Transition', 158. 
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Secondly, the meaning of these terms and the context in which they occur seem 
to overlap. This itself provides a prima-facie evidence to explore the connections 
between the two passages further. 
i) Background Of The Passages 
28:1-29:24 forms a part of Isaiah 28-35, 'the Book of Zion', which focuses on Zion's 
glorious future.90 Commentators normally divide the section into the judgement (28: 1-
29:21), and salvation (29:22-24) sections of which the latter is considered as the exilic 
or post-exilic addition.91 The judgement section 28: 1-29:21 does contain hints of the 
transformation of the repentant ones of Israel and Judah,92 but it seems to withhold its 
explicit pronouncement. This pronouncement occurs in 29:22-24. For our purposes 
28: 16, which contains the hint of salvation, and 29:22-24, which contains the 
pronouncement, both are important since they relate Yahweh's work in Zion to his 
redemption of Abraham. 28:1-29:21 pertains to the last days of the northern kingdom 
(22: 1-6), and refers to Judah at the time when its leaders were trying to negotiate an 
alliance with Egypt to counter the Assyrians (28:7-22:24). Yahweh exhorts Zion's 
leaders to trust him, but they do not listen (9, 19). Yahweh, therefore, indicts them for 
'entering into a covenant with Egypt' (v. 15) and pronounces judgement that when the 
overwhelming scourge (i.e., the Assyrian invasion) comes, their trust in Egypt will be 
swept away (1 To-18). 
The context of 57: 13b, though different in time, corresponds essentially to 
28:17. The leaders to whom 57:13b is addressed, like those in 28:17, have forsaken 
Yahweh by going after other nations and their gods. They are accused of drunkenness 
(28:7; 56: 12), lack of understanding (28:9-13; 56: 11), making a pact with Sheol 
(28:15b; 57:9b), taking shelter in falsehood (ip1D;28:15b) and of being 'children of 
falsehood' (57:4b). Their deities, in whom they have sought shelter are nothing but 
'lies' (57:11). Thus they have 'resorted to lies and treachery to Yahweh'. Throwing 
Yahweh, their true shelter, out of their memory, they threw themselves into the arms of 
false tutelary deities. 93 In doing this they have scoffed at Yahweh and his way, the way 
of repentance and of trusting in him. 'When you cry out' implies some kind of calamity 
or judgement that would come upon the Yahweh-apostates and is like the 
90 The section 28-35 has a six part unity, which is marked by the repetition of the word 'Woe' or 'Ho!' 
(28: 1; 29: 1., 15; 30: 1; 31: 1; 33: l) ; H.C. Leupold, Exposition of Isaiah, 1.433; Motyer,Isaiah, 2Tl. 
91 The main reason for this is the view that regards salvation-prophecies to be an exclusive feature of the 
ex.ilic and post-ex.ilic literature (J. Skinner, The Book Of The Prophet Isaiah Chapters I-XXXIX , 238; 
Clements, Isaiah 1-39, 242; Kaiser, Isaiah 13-39, 235). Apart from that this view begs the question, it 
does not answer why should the redactors put the post-exilic feature in the midst of the pre-exilic 
prophecy? why can the section, 28: 1-29:24, not be viewed as a single judgement-salvation oracle. 
92 28:6, 16-17; 29:18-19. 
93 Delitzscb, Isaiah, 2.376. 
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'overwhelming scourge' in 28:15. Their refuge, i.e., their gods, will be carried away by 
the wind (57: 13) as those in 28: 17 which are swept away by the waters. 
ii) Faith As The Way Of Salvation (28:16-17) 
When the judgement comes, those who trust in Yahweh, will be saved because: 
... I am laying in Zion a foundation stone, a testing stone, a precious cornerstone, a sure foundation: 
' One who trusts will not panic'. And I will make justice the line, and righteousness the plummet; 
hail will sweep away the refuge of lies, and waters will overwhelm the shelter. 
Numerous suggestions have been given as to who or what is referred to by 
'comer stone' or 'testing stone'. Whatever the interpretation, the comer stone here 
should represent Yahweh himself and his faithful promises to Zion, since the object of 
'trust' is understood as Yahweh himself contrary to untrustworthy Egypt. 94 'Whoever 
takes refuge in me' of 57:13b corresponds to 28:17. The term iTOn depicts as rr.i~iT the 
total God-man relationship, and in fact in 13b replaces rr.i~iT .95 
iii) Emergence Of Two Groups 
Yahweh's act of establishing the stone in Zion divides Jerusalem's people into two 
groups: those who trust in Yahweh, acknowledging that his act is for their security and 
salvation; and those who ridicule his act, and go after their own way. The former 
group, which takes refuge in Zion, is called the meek ones, while the latter, which seek 
their own ways, are called scoffers. 
iv) Faith In Abraham's And Zion's Redemption 
Just as in God's redemption of Abraham, Abraham's belief played a key role, so also 
the belief of the Zion community members plays a key role in their redemption. The 
exile took place because the people ' ... did not believe (1J'O~iT ~',) in Yahweh their 
God' (2 Kg. 17:14). Now for their restoration, their 'believing' (faith) in Yahweh ought 
to have an important role. The rr.i~r.iiT of 28:16 echoes 7r.i~iT of Genesis 15:6, and 
presents 'trust' or allegiance as the rationale for secure membership in Zion. The one 
who will be secure in Zion is the 'one who trusts [1'0~0iT]'. The word thus means 'find 
security in Yahweh'. Abraham found security in Yahweh and it was reckoned to him as 
righteousness. The absolute use of rr.i~iT is in 7:9b, when the word came to Ahaz at the 
time of the Syro-Ephramite crisis saying 'if you do not believe [1J'O~n], you will not 
94 
A stone in Zion could be 'a stone, namely Zion' (Understanding :::i in P'~:::l as Beth essentiae, see GK 
l 19i). The stone could also be Yahweh himself (8: 14) as the great resident in Zion, inviting his citizens 
!o trust him to protect the city. A stone of testing is the one 'which has undergone tests' or 'which 
imposes tests' by giving an opportunity either to build upon it or to tum to other foundation. The heart of 
the matter is that the promises have been made and the people are summoned to trust; Motyer, Isaiah, 
233. 
95 
W. Eichrodt, Theology of the Old Testament, 2.2'61. 
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endure [,:io~n]'. 96 It is on the basis of faith Jerusalem will be restored to her original 
status as the faithful [mr.i~J] and the righteous [pi~iT] city (1:21). rr.i~iT has other 
synonyms such as iTOn , which is used in 14:32 where Zion is described as a refuge for 
the needy among his people. As the sovereign ruler over Zion, Yahweh expects the 
people to trust him for security. The hint of salvation in 28: 16 on the basis of trust, 
becomes the pronouncement in 29:22-24 where the prophet seems to view Abraham's 
redemption by Yahweh as a paradigm for Israel's: 'Therefore thus says Yahweh, unto 
the house of Jacob, who redeemed Abraham, "Jacob shall never be ashamed and his 
face shall no longer grow pale"'. It has been proposed by some to read',~ (unto) in 
29:22 as 'God'.97 There is, however, no need to change the text. 98 What we have here 
is the deferring of the relative clause 'who redeemed Abraham'. Emphasising the 
relative clause, the deferring calls attention to the ancient purposes, reaching back to 
their beginning in Abraham. 99 By introducing himself as 'the Yahweh who redeemed 
Abraham', Yahweh declares that Zion will also be redeemed. 
d) Link Through Deutero-lsaiah 
A way of trust, that was modelled by Abraham in Genesis 15:7 but rejected by Ahaz in 
Isaiah 28-29, provided a basis for new hope to the exilic community of Isaiah 40-55. 
Van Seters has demonstrated how during the exile ' ... the statement about faith being 
reckoned as righteousness becomes most appropriate and Abraham, the sojourner, 
becomes the ideal of the Jew who lived in this hope.' 100 This can be seen in the way in 
which the word of promise interacts with the words of laments in Deutero-Isaiah and in 
Genesis 15. Thus the 'fear not' oracle of Genesis 15: 1 is followed by a ~ament by 
Abraham about his childlessness and a threat to the loss of his inheritance. 
Similarly the words of laments by Zion - about being plundered, robbed, 
oppressed and disgraced by her enemies, 101 and disregarded by Yahweh 102 - are placed 
next to the words of comfort, restoration and fear nots.103 This suggests that Deutero-
Isaiah's basic concern is with faith in the will and ability of God to restore his people, 
the faith exemplified by Abraham. Thus we have the following four texts where the 
direct or indirect laments are addressed by the words of hope and 'fear nots' in the 
manner given to Abraham. 
96 This may be the origin of talk about faith in the Old Testament; W. Zimmerli, Old Testament 
Theology In Outline, 147. 
<n Whybray, Isaiah l -39, 242. 
98 0 . Kaiser, Isaiah 13-39, T/7. 
99 Motyer, Isaiah , 243. 
lOO Van Seters, Abraham in History and Tradition, 2(:1). 
101 41: 11-12, 14a; 42:22-24; 52:4-5; 55:4. 
102 ls. 40:27; 41 :9b-10; 49: 14; 50: l; 55:7. 
103 Cf. Westermann, Isaiah 40-66, 307. 
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i) 40:9-10 
The 'fear not' word in 40:9-10 comes after an indirect lament concerning the fading of 
human beauty (6-7). Here, in the short space of two verses, we have three terms 
belonging to Genesis 15: 1. These are i) the ' fear not ' formula '~i'n '?~; ii) the 
designation il1i1' 'J1~ and iii) the noun i:,tD. Importantly, the salvation oracle, which 
originally has a royal setting, is democratised in the case of both 40:9-10 and Genesis 
15: I.104 
ii) 41:8 
The ' fear not' word in 41:8 comes against the backdrop of the terror caused by Cyrus 
(41:2-7). Here, God's election and call of Abraham from a distant land is identified 
with Israel's election to remind people that God can bring Israel again from the same 
distant territories to the promised land. 105 
iii) 51:1-2 
Those righteous people, who are perhaps vexed by the rebellious ones who walk by 
their own wisdom (50:10-11), receive the words of hope in 51:1-2: ' Look unto 
Abraham your father'. As Abraham's descendants, they are asked to repeat the 
patriarchal action. Abraham was one and multiplied, so would Zion, his typological 
heir, be blessed and see a national renewal if it returns - however small the number - to 
the ancestral land. I ()) 
iv) 54:1-3 
Zion and the cities of Judah, during the exilic period, found themselves in a situation 
similar to that of Abraham before Yahweh called him. They were subjected to pagan 
rule and reduced to barrenness. Hence the words of 'rejoicing given to a barren 
woman' in 54:1-3. A reference to lengthen your chord is ' not a reference to the mode 
of living in Judah at this time, but a direct allusion to the Abraham tradition ' _ 107 In 
addition, verse 3 directly connects the great increase in population with the expansion 
of territories ' your offspring will inherit nations'. 
The above 'fear not' oracles address the words of lament or hopeless situation 
of Zion. They do so by recalling and reapplying the promises of God to Abraham. The 
themes of election, offspring of a barren individual, numerous progeny, inheritance of 
l04 Van Seters, Abraham in History and Tradition, 268. 
105 Van Seters, Abraham in History and Tradition , 265. 
l06 Gn. 12: 1-3; 15:1-7 ; 17: 1-8; see Fishbane, Biblical lmerpretation, 375; cf. Is. 51:2. Ezekiel, the exilic 
prophet, provides a negative counterpoint to this a fortiori contention by Deutero-Isaiah (Ezk. 33:24). 
~e~el denounces these people and forecasts ruination of their land (33:25-29). The peoples' typological 
identification with Abraham has led, according to Ezekiel, to a false and presumptive confidence; idem, 
375. 
l07 Van Seters, Abraham in History and Tradition, 258. 
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the land, and extensive territory all occur in close proximity here. The situation of the 
post-exilic Trito-Isaianic community is no different from that of Deutero-Isaiah. They 
are in the land, but have not settled in it. They face threats to their life and faith in the 
land. Hence Abraham and his covenant provide hope to them. 
5.3. Sinaitic Covenant 
a) Sinai Theophany: Ex,odus 19-34 
i) Introduction 
Sinaitic Covenant refers to the covenant made by Yahweh with Israel at the mountain 
of Sinai. It establishes Israel as his people and Yahweh as their God. The Exodus-
account of this covenant can be summarised briefly thus: Yahweh instructs Moses to 
remind the people of how he redeemed them recently from Egypt and of what he 
intends them to be. He calls them 'a peculiar treasure', 'a kingdom of priests', and 'a 
holy nation', on the condition that they obey him and keep his covenant (19:4-6). In 
response the people take a vow to obey Yahweh and thereby accept his plan for them 
(8). Then Yahweh instructs the people to sanctify themselves to prepare for his 
theophany (10). At the appointed time, thunder, lightening, a thick cloud and a loud 
trumpet herald his theophany. The mountain covers with smoke. Then Yahweh appears 
in the smoke as fire (16-18). This theophany causes the people to tremble and fear, 
instilling in them an attitude of obedience (16, 19-20). Then Yahweh speaks. He gives 
them the ten commandments (20: 1-17) and other laws (20: 18-23: 19). At the 
conclusion of the covenant, a banquet takes place. Moses and seventy elders ascend the 
mountain and 'eat and drink' before Yahweh (24:1-11). Yet they do not die. After the 
banquet, Moses goes up to the top of the mountain, where Yahweh gives him 
instructions relating to the making of the tabernacle, the ark, the altar of incense, and 
the table for the 'bread of presence' (24: 12-34:28). The instructions included keeping 
of the Sabbath (31:12-17). Thus the Sinaitic theophany contains the following 
components: 
i) the relationship: in response to Yahweh's act of redeeming them, the people of Israel 
acknowledge Yahweh as their redeemer God and vow to obey him. 
ii) the theophany proper. this is heralded by thunder and lightening and accompanied by smoke and 
fire. 
iii) the dread among the people: instils a desire in the people to obey Yahweh's word. 
iv) the giving of the ten commandments. 
v) the banquet hosted by Yahweh for Moses and the elders of Israel. 
vi) the giving of various instructions including those relating to the tabernacle; the ark of the 
covenant, the altar of incense; the table for 'the bread of Yahweh's presence' and the keeping of the 
Sabbath (31 : 13). 
We will see that most of these components are used by Trito-Isaiah in his 
envisioning of the establishment of the Zion community in Isaiah 56---M. 
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ii) Components Of Sinaitic Theophany Used By Trito-Isaiah 
Relationship 
Yahweh's initiative in redeeming Zion presupposes his prior relationship with them. 
This relationship began with their election in Abraham (Gn. 17: 1-8) or even before it in 
God's ordering of the nations and their lands (Dt. 32:8-9). The relationship is 
formalised in the Sinaitic covenant. 
In Proto-Isaiah also Yahweh's intervention in Zion's destiny presupposes his 
prior covenant relationship with Zion: 'Children have I raised, and brought up, but they 
have rebelled against me' ( 1 :2). Their rebellious and stiff nature causes Yahweh to call 
them 'this people', meaning 'not my people'. Thus, the relationship is dis-owned due to 
the people's rebellion. 
Deutero-Isaiah, however, begins his message of comfort by affirming this 
relationship: 'Comfort, 0 comfort my people' (40:1). At 43:6-7, Yahweh is seen 
reiterating again 'You are my people'. In 51: 16, the people of Zion are addressed with 
these filial appellations 'my sons' and 'my daughters' (b). 
In Tri to-Isaiah, 'my people' occurs three times. In 57: 14b, Yahweh announces 
that the way should be prepared for the entry of 'my people' into Zion. In 65:9-10, 
Yahweh identifies 'my people' as those 'who have sought me' and designates them as 
'my servants', 'my elect' and as 'inheritors of my mountain'. In 63:8, the relationship 
is affirmed 'surely, they are my people' to prepare the way for the contrast: 'but they 
have rebelled' (cf. 1:2). In the Core, this theme occurs in Yahweh-names given to Zion. 
The Theophany Proper 
Unlike his presence on Sinai, which was temporary, his presence on Zion became 
permanent. In Isaiah 8: 18 we see that Yahweh is no longer identified as 'the One of 
Sinai' but as 'he who dwells on Mount Zion'. HE The glory of Yahweh is promised to 
Zion as her rear guard alluding to the pillar of fire and the cloud of the Exodus-Sinai 
tradition (58:8). Zion's establishment in the Core results from Yahweh's theophany 
which reveals his glory in the form of light (60: 1). This seems quite unlike its 
appearance in smoke and fire, I09 or with the quaking of the mountains (5:25). In earlier 
theophanies in Isaiah when the glory appears in judgement, it creates awe, wonder and 
terror in men, causing a levelling effect whereby the proud are humbled and the humble 
exalted. 110 In 59:9, Yahweh appears as a divine warrior, his glory and name causes fear 
among t~e nations of the east and the west. In Isaiah 60, however, the nations do not 
come to Zion out of terror, but to bring tribute to Yahweh. 
l08 Le s· · d 7 ' venson, mai an =on, 91. 
l09 ls. 4:5; 6:3; 30:27. 
110 2:10-17; 19-21;35:2c;40:4-5. 
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The Giving 0/The Law 
The nations that come to Zion to bring tribute come presumably to receive the light of 
the law (;nm) that proceeds from Zion. They resolve to go to Zion 'that he may teach 
us his ways and that we may walk in his paths' (Is. 2:3). 
Banquet 
Isaiah 24:23 ' ... Yahweh of hosts will reign on Mount Zion and in Jerusalem, and 
before his elders he will manifest his glory' alludes to the covenant banquet of Exodus 
24:9-11, indicating that Yahweh has established Zion as his people. The banquet theme 
is found in Deutero-lsaiah in 55:1-3, in an invitation to eat and drink and in 65:13-14. It 
refers, symbolically, to their enjoyment of the good produce of the land, i.e., to their 
sustained life in the land. It also represents the blessings of the covenant, interpreted in 
terms of inheritance and enjoyment of the land. 
Sabbath And Holiness 
The Sabbath command is part of the ten commandments in Exodus 20 and 
Deuteronomy 5. In both, the commandments are considered as central to the revelation 
at Sinai. The Sabbath is the sign of the covenant, by the observance of which the 
people of Israel realise the import of 'I am Yahweh who makes you holy' (Ex. 31: 13). 
Keeping of the Sabbath imparts holiness to the people. Since the Sabbath is the sign of 
Yahweh's sovereignty, its observance would mean forsaking idols and giving exclusive 
allegiance to him. 111 
The term Sabbath occurs seven times in Isaiah 1-66: six times in Trito-Isaiah 
and once in Isaiah 1. In 58:13-14, the Sabbath is described as 'holy' (58:13a, b). In 
56:2, the people are admonished to refrain from profaning it by doing evil. 'My holy 
day' (58: 13), and 'my Sabbaths' (56:4) are characteristic of early post-exilic Sabbath 
sayings. 112 Keeping the Sabbath here means 'choosing things that please Yahweh' 
(56:4) and 'not seeking one's own business' (58:13). Profaning the Sabbath implies 
'doing evil' and 'doing one's own business' (56:2; 58:13). Honouring Sabbath by 
forsaking what is self-pleasing and by following the life-style which is Yahweh-
pleasing entitles one to the heritage of Jacob (58: 14b). The exile is considered as a 
111 Ezk. 20: 12-20 recalls Ex. 31: 13 and reviews Israel's history. Ezk. 20: 12-20 understands the Sabbath 
as the sign of the covenant that requires people to sanctify themselves by leaving idols. It reminds them 
that Yahweh is their God and that they are set apart for Yahweh and hence they must keep themselves 
away from idols. It is part of the oracle which rejects the elders' request, to grant them the oracle, on the 
ground that Israel continues to cling to the idols as their forefathers did (v. 31; cf. 14); see G. Robinson, 
The Origin and Development of the Old Testament Sabbath: A Comprehensive Exegetical Approach, 73-
75. The link between the Sabbath and the kingship is evident from 2 Kgs. 16: 18; Ezk. 43: 1-8 and Is. 
66:23. 
112 Robinson, The Origin and Development of the Old Testament Sabbath, 220. 
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result of violation of the Sinai tic covenant (2 Kg. 18: 12), and also as a result of the 
non-observance of Sabbath (Lv. 26:34-35). 
b) Deuteronomy 28 And 32 
Isaiah 56-66 is linked to the Sinaitic covenant through its relationship with chapters 
26-28 and 32 of Deuteronomy. 
i) General Observations 
The study of the date and setting of Deuteronomy has gone beyond the seventh-century 
hypothesis which held sway in the past. The general scheme of the documentary 
hypothesis, which had assigned a seventh-century date to the book of Deuteronomy, 
has itself been questioned. 113 McConville has enabled us to pursue the theological 
study of Deuteronomy, disengaged from its seventh-century mooring and in its natural 
setting: 'this side of Jordan', 'on the threshold of the promised land' .114 
Both in genre and setting, Trito-Isaiah is linked with Deuteronomy. Its genre 
corresponds to the ultimatum of the covenant law-suit used in the Treaty form of 
Deuteronomy and its setting corresponds with the 'already, not yet' setting of 
Deuteronomy. 
The setting of Deuteronomy 32 deals with Israel having just concluded the 
covenant with Yahweh (26-28) and being on the threshold of the promised land. At this 
point, Moses anticipates a future (31:29) when Israel would grow complacent and 
break the covenant. Naturally the curses of the covenant would apply to them then. At 
stake would be the glory and honour of Yahweh. Hence Deuteronomy 32 functions as a 
modified law-suit oriented towards pursuing Israel in such an eventuality, to make her 
accept her guilt and to rely on Yahweh's mercy. Moreover, Deuteronomy 32 is 
Yahweh's unique way of addressing such a situation in order to pursue his plans 
through Israel. 
Th~ instructions given in the book gain prominence because on them depends 
Israel's inheritance and sustenance in the promised land. Since Trito-Isaiah's 
community was struggling, after the return from exile, with the issues of land 
inheritance and restoration, the instructions in Deuteronomy prove vital and relevant 
for that community. More importantly, Deuteronomy 32 has a special significance for 
113 U. Cassuto, The Documentary Hypothesis and the Composition of the Pentateuch, 98-105; 
Whybray, The Making of the Pentateuch, 43-131; and see 243-57 for an exhaustive bibliography on the 
subject. 
114 J.G. McConville, Law And Theology In Deuteronomy , 6-7. 
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the community which faced a crisis of division within itself over the issue of allegiance 
to Yahweh. The apostates, the majority of the people, deviated from the observance of 
the law and the Sabbath, thus incurring covenant curses upon the whole community. 
Deuteronomy 32 addresses this issue of apostasy and seems to have influenced Isaiah 
56-66 and especially 63-66 via Isaiah 1. But we do have reasons to believe that there 
is a direct influence. Moreover Isaiah l (the introduction) could not have been 
composed apart from 63-66 (the book's conclusion). 
ii) Deuteronomy 32 And Isaiah 1 
Both the texts are patterned after a law-suit, with some modification. An element of 
assurance and hope seems to be unique element in Deuteronomy 32 and Isaiah 1 when 
compared to other similar lawsuits in the ANE. The two oracles can be compared as 
below: 
1 Introduction and appeal 
2 Witnesses 
3 Interrogation 
4 Review of past mercies 
of the sovereign on the vassal 
5 Declaration of guilt 
6 Judgement/Appeal to amend the ways 
7 Assurance and hope of deliverance 
8 A call to worship God 














2b-4, 13-15, 21-23 
Sb-8, 16-17,24-25 
9, 18-20, 26-r/ 
28-31 
In both Deuteronomy 32 and Isaiah 1:1-2:5 there is an appeal to the accused 
party to pay special attention to the precise accusations that are being made. Moses 
expects his teaching ('np',) to fall like rain and his sayings to condense like dew. He 
wants his words to become a blessing for Israel. Yahweh commands the leaders of his 
people (sarcastically called Sodom and Gomorra, suggesting the lowest level of sin and 
apostasy Jerusalem has fallen into) to listen to his instructions (iT71n), so that they 
would repent and their city might be restored. In both the texts, heaven and earth are 
summoned to testify to the reality and seriousness of the transgressions: to 'give ear' 
and 'to listen'. 
Deuteronomy 32:7-15 reminds the people of Yahweh's election of Israel, his 
guidance through the wilderness, and his land-gift. Yahweh faithfully performed all 
this with parental care and love (6, 13b). The reviewing of past benefits in Isaiah 1, 
however, is reduced to a short clause 'Children (sons) have I nourished and brought 
up'. 
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Mercy, shown in judgement, and an assurance of deliverance are unique to 
these texts. In Deuteronomy 32, the judgement occurs, not in actuality, but in self-
deliberations of Yahweh as the judge. Yahweh intends to send upon Israel the curses of 
the covenant (28: 15-68): disasters, hunger, pestilence, beasts and sword (20-26). The 
curses are framed by Yahweh's resolve to hide his face from them at verse 20 and to 
scatter them, blotting out their memory from humankind at 26. The deliberation begins 
by the charge in verse 21: ' they have made me jealous by that which is no god, they 
have provoked (OD:, ) me by their idols. Therefore, I will make them jealous by no 
people; by a foolish nation, I will provoke them'. The deliberations continue until verse 
26 which begins with ,1,,1, signalling a change in plan. Instead of judgement, Yahweh 
decides to have mercy on his disobedient people, sparing them from the judgement and 
reaffirming his covenant name and faithfulness. The judgement instead is meted out to 
Israel's arrogant enemies. The factor that causes this change is the thought that the 
nations (Israel's enemies) themselves will take credit for Israel's destruction caused by 
Yahweh's judgement and Yahweh's own reputation would be at stake. 
The difference in Isaiah 1 is that the judgement has taken place in actuality, but 
still there is an element of Yahweh's mercy. This transition from judgement to mercy 
occurs at 1:9 which begins with ,1,,1, again marking a change in Yahweh 's plan not to 
destroy the whole oflsrael, but to give them hope by sparing 'survivors' . While there is 
an appeal for repentance as in Deuteronomy 32, there is also, unlike Deuteronomy 32, 
an ultimatum given to the sinners (here perhaps those who would not heed to the 
appeal) of final judgement. 
iii) Deuteronomy 32 And Isaiah 63:1-66:24 
Isaiah 63:1-66:24 can be divided into two sections: 63-64 and 65-66. 63-64 consists 
of the divine warrior hymn (63:1-6) and 63:7-64:11 , which is a review of the merciful 
deeds of Yahweh upon Israel in contrast with their rebellion (63:7-14). There is also an 
acknowledgement that their punishment (exile) was from Yahweh who became their 
enemy (10). The resolution of this enmity between Yahweh and the people remains 
unsettled till 65-66. After a review of Yahweh's merciful deeds to Israel (' Moses, his 
people ' ), the intercessors appeal to Yahweh's fatherly mercies and plead for 
deliverance from the enemies. 
The prayer section is framed by an appeal to their sonship to Yahweh, i.e., his 
relationship with them as their redeemer-father (63: 16) and creator-father (64:7). 
Although 64:8-11 seem like a conclusion added to the prayer, it is an unit in itself 
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framed by ,~D ,.I) (exceedingly). It appeals to Yahweh on the basis of their covenant 
relationship ('we are all your people'), and by bringing to his attention the desolate 
state of Zion and the temple. It concludes with a question 'On account of these things, 
O Yahweh! will you refrain yourself? will you keep silence, and afflict us 
exceeding} y?' 
65:1 picks up the thought of the peoples' rebellion and his enmity with them 
(63: 10) and continues with the list of accusations against Israel until verse 8 where 
Yahweh does take a final resolve concerning the rebellion of his people that for the 
sake of his servants he will not destroy the whole. This scheme parallels Deuteronomy 
32, a law-suit that is adapted to address the issue of apostasy and breach of covenant. 
Yahweh's mercies upon 'Moses and his people' are in fact considered as 'Yahweh's 
mercies bestowed on us' (63:7). The intercessors believe that they are Israel, and they 
stand in direct line with Moses and his people. 
The following ideas are common to both Isaiah 63-66 and Deuteronomy 32: i) 
Yahweh's trust in the people as his children and his suffering, love, pity and care for 
them as contrasted with their rebellion against him (63:9-l0a; 32:4-6); ii) The 
intercessors acknowledge that Yahweh is their redeemer-father (',~J, 63: 16; cf. 32: 15b) 
and creator-father (1J7~', 64:7; 32:6); iii) the appeal in 63: 17 to their 'servant-
relationship' ('return for your servants [Ti:J.I)] sake') with Yahweh; and for their 
special status ('tribes of your inheritance [7n'?m]') before him recall the reference to 
'servants' in 32:36 where Yahweh decides to show mercy; iv) the change from the 
'rebellious children' (63: 10, 17a) to 'your servants' (63: 17b), also seem to be present in 
Deuteronomy 32 (5-6; 36) and v) in both the sections, there is a contrast between Israel, 
his people, who have through rebellion become like 'no people' and the Gentiles ('no 
people' or 'people not called by your name'). Although the contrast is present in Isaiah 
63:18-19, the reference to 'Yahweh turning to them' is missing. 
Many points of the above comparison are also found in Isaiah 1, especially that 
which indicate the change in the intention of Yahweh whereby he decides to spare 
Israel. The points iv) wherein the rebellious sons become servants, at least in Yahweh's 
deliberation, and v) the contrast between 'rebellious people' and 'no people' are absent 
from Isajah 1, thus suggesting a direct influence of Deuteronomy 32 on Trito-Isaiah. 
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6. Post-exilic 'Israel': A Confessional Community 
6.1. Survey Of Scholarship 
Most commentators, with a few exceptions, 115 believe that the exile forced Israel to 
redefine her identity as the people of God and made her more open to the nations. 116 
Westermann is possibly the first to call redefined Israel 'the confessional community', 
i.e., the community whose membership is based on a confession of faith rather than on 
descent, indicating a radical re-conceptualisation in the idea of the people of God. 117 
Although Pauritsch does not use the term 'confessional community', his concept of 
'Die neue Gemeinde' is nearly the same. 118 The reason why the name 'Israel' is 
avoided is because 'the new community' is not the same as the twelve tribes,' 119 which 
existed as a nation before the exile. Blenkinsopp also notes this radical change in the 
postexilic community.120 
The commentators generally agree that the membership to this postexilic 
community is not based on race or ancestry, but only on confession of faith in 
Yahweh. 121 According to Halas, though the membership is primarily based on 
allegiance to Yahweh it also takes into consideration the character and integrity of the 
person. 122 According to Westermann the confession of faith consists of observing the 
law and keeping the Sabbath. 123 According to Pauritsch, righteousness is 'the basic 
115 Snaith, 'The Servant of the Lord in Deutero-lsaiah', 191; P.A.H. de Boer, Second Isaiah's Message, 
90-91; cf. the further development of Snaith's ideas in 'Isaiah 40-66: A study of the Teaching of the 
Second Isaiah and its Consequences' , 154-65; H. Orlinsky, 'Nationalism-Universalism and 
Internationalism in Ancient Israel' , 206-36. These commentators advocate the nationalistic view of 
Isaiah's universalism. 
116 R. Halas, 'The Universalism oflsaias', 162-70; D.E. Hollenberg, 'Nationalism and "the Nations" in 
Isaiah XL-LV', 23-36; D.W. Thomas, 'The Sixth Century BC: A Creative Epoch in the History of 
Israel', 33-46; P. Ackroyd, Exile and Restoration, 136; D.W. Van Winkle, The Relationship of the 
Nations, 194 and William on, 'The concept of Israel in transition', 141. 
117 Westermann, Isaiah 40-66, 305; the reconceptualisation in the idea of the people of God is evident 
in Is. 56:3-8 (idem, 313-14). 
118 K. Pauritsch, Die neue Gemeiflde. 
119 Pauritsch, Die neue Gemeinde, 50; cf. 57: 13b, 61:9, 65:8, 23, 66:21-22. According to Pauritsch, the 
term 'Israel' occurs in older strata of the text that are influenced by Deutero-Isaiah; see 56:8; 63:7,16; 
59:20; 60:9, 14, 20; idem , Die neue Gemeinde, 234. 
120 J. Blenlcinsopp, 'Yahweh and other Deities', 363. 
121 ~alas, 'Universalism', 166-69; Westermann, Isaiah 40-66, 313-14; Blenlcinsopp, 'Yahweh and other 
De1ttes', 363; cf. Blenlcinsopp, 'Prophet of Universalism', 99; Leupold, Isaiah, 2.266-68; A.S. Herbert, 
The Book of che Prophel Isaiah 40-66, 133-34; G.A.F. Knight, The New Israel: A Commencary on ihe 
Book of Isaiah 56-66 61-69· Motyer Isaiah 466. 
l '>2 ' ' ' ' 
~ Halas, 'Universalism', 166-69. 
123 Westermann, Isaiah 40--66, 314; cf. Motyer Isaiah, 463. 
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condition' (Grundbedingung) for entry into Yahweh's assembly and admission into the 
sanctuary ( das Heiligtum ). 124 
Blenkinsopp suggests that the process by which the community has become 
confessional can be understood by looking at i) how the development in the status of an 
alien goes hand in hand with the development of universalism; 125 and ii) how the 
promise given to Abraham is reinterpreted to include all the nations. 126 Van Houten 
follows the first suggestion of Blenkinsopp and develops it. She argues that in the 
context provided by the postexilic confessional community, the status of iJ has been 
transformed to receiving 'equal citizenship' as is evident in Isaiah 56:1-8. This went 
hand in hand with the changes in the inclusivistic earlier laws concerning the Passover 
(Ex. 12:48-49), sexual morality (Lv. 18:26), and loving the alien (Lv. 19: 18, 34). 1Z7 
The second suggestion that links the confessional community of Zion with the 
promises given to Abraham, however, remains to be developed. 
None of the above commentators explain the change in the idea of 'Israel' and 
the emergence of the confessional community. Hanson is probably the first one who 
made a break-through in this field by showing, through a detailed analysis of Isaiah 56-
66, how the post-exilic Israel became divided vertically into the faithful ones and the 
apostates, thus changing the very definition of 'the people of God' . 128 
Against Hanson, Williamson suggests that the redefinition is to be explained 
more in terms of culture and religion than nation and politics, 129 and the apparent 
division between the heirocratic and visionary parties within the Trito-Isaianic 
community can be explained in non-sectarian terms. 130 But Williamson does not 
attempt to elaborate on his non-sectarian interpretation of the community. Developing 
on Williamson's suggestion, Schramm 131 contends that the community was not divided 
l2A Pauritsch, Die neue Gemeinde, 33. 
125 Blenkmsopp, 'Yahweh and other Deities: Conflict and Accommodation in the Religion of Israel'. It 
is the status of the alien in the monarchy that paved the way for the remarkably open attitude to the 
proselytes. This openness was enhanced by Israel's collective memory about their ancestors as aliens in 
Egypt. The collective memory prepared the way for the situation in which proselytism flourished (idem, 
366). But at the same time this positive attitude, which emerged out of their suffering in the exile, was 
balanced by the need to resist assimilation (idem, 378). The exile, which saw Israel become a stranger in 
a foreign land, had reinforced Israel's earlier experience of slavery in Egypt and brought back to her 
memory those laws of Yahweh that called for a generous dealing with outsiders and strangers (Ex. 23:9, 
Dt. 15:15). Taking impetus from this law, Israel developed herself as a 'confessional community'. 
126 Blenkinsopp, 'Prophet of Universalism', 92. Blenkinsopp does not discuss how the Abrahamic 
covenant promise was reinterpreted to include all the nations; cf. Dumbrell , Covenant and Creation, 198. 
127 C. van Houten, The Alien in Israelite Law, 20, 162-63. 
128 Hanson, Dawn, 1979. 
129 
Williamson, 'The Concept of Israel in Transition', 158; cf. Dumbrell, Covenant and Creation. 
Dumbrell points out that ' the renewal of Israel in Isaiah 40-66 is not presented from the standpoint of 
national revival, but as being in fulfilment of the Abrahamic promises'; idem, 198. 
l30 For example • Abraham' and 'Israel' in Is. 63: 16 do not refer to some official party of Israel (contra 
~anson), but in a matter-of-fact way to Abraham and Jacob as the fathers of the nation; see Williamson, 
The Concept of Israel in Transition', 151-52. 
131 
Schramm, The Opponents of Third Isaiah, 177. 
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on socio-political grounds but on religious. Schramm also attempts to address the 
important question regarding the basis of membership in the community envisaged in 
Isaiah 56-66. 
I will first interact with Hanson and then with Schramm. In distinction with 
both, my focus will be on the covenantal rationale for membership in the Zion 
community envisaged by Trito-Isaiah. In other words, I want to see how Trito-Isaiah 
redefines the Zion community on theological grounds, i.e., on the ancient Abrahamic 
and Sinaitic covenant traditions, along with their laws and regulations, that were passed 
down in the Jerusalem cultic tradition. 
6.2. Hanson's Argument 
According to Hanson, the intra-community struggle evident in Third Isaiah gives rise 
to the redefinition of ' Israel ' along confessional lines. 132 The struggle occurs between 
the Zadokite priests, who represent the heirocratic party, and Second Isaiah's visionary 
disciples, which includes the disenfranchised Levites (268-69). Based on the oracles of 
Second Isaiah, the disciples of Second Isaiah envisage an ideal community in the 
programme of restoration (Is. 60-62) which conflicts specifically with the Zadokite 
programme of Ezekiel 40-48 and generally with the priestly Pentateuchal theology (64, 
71-73, 225, 268). Hanson views the ideal community as that which is established on 
the everlasting covenant, secured from outside aggression and from inside corruption. 
It is also based upon the pillars of peace and righteousness, thus fulfilling the covenant 
promises given to the Patriarchs (68). 
Isaiah 40-55 and 60--62 both contain the theme 'the pure promise of restoration 
to the whole nation ' (60). As one moves from Isaiah 60--62 to the Framework passages 
(Is. 57; 65--66) we see that the situation has worsened. The community is divided into 
two camps - the faithful ones and the faithless ones. In Isaiah 40-55 the salvation 
oracles were directed to Israel and the judgement oracles to other nations. But in the 
Framework passages Israel is divided within itself. The message of salvation is no 
longer directed to the entire nation, but only to the faithful ones. Against this backdrop, 
we see the transformation of the classical 'judgement and salvation ' oracle into a new 
' salvation-judgement' oracle in which salvation is offered to the faithful and judgement 
is pronounced on the faithless. In Hanson 's schema, the change in the theological 
conception of 'Israel' overlaps with the division of the community along socio-political 
lines (75-78). 
It' is the faithful who will be the members in the ideal community (152, 182). 
They are also called 'servants' who seek Yahweh (1.54). They practice the true cult of 
132 
Hanson, Dawn, 185. According to Hanson this redefinition of Israel in which Israel is divided 
~gainst itself is obvious in the genre of salvation-j udgement which is used in Isaiah 56-66 throughout; 
idem, 108, 125. 
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meekness and mercy as against those apostates who use the cultic acts to coerce 
Yahweh to act (111-12, 171). The faithful will possess Zion (57:13b; 202). Thus 
Hanson acknowledges that faith is the basis for membership. The people are made 
members or deprived of membership on account off aith or the lack of it. 
Hanson identifies the faithful as ' the followers of Second Isaiah ', the visionary 
prophetic group, and the faithless as the Zadokites, who were the adherents of the 
defiled cult ( 152). Hanson contends ' the old line between the people and the enemy 
was the line dividing Israel from the nations; in its new context, the line came to divide 
between two segments within Israel, the prophetic circle, and the adherents of the 
defiled cult .. .' (125). 
6.3. Schramm's Counter-Argument 
B. Schramm contends that the basic error Hanson has made is the 'heirocratic versus 
visionary dichotomy ' which he derived from the old ' prophet versus priest 
polarisation' and which is so fundamental to Hanson 's work. Trite-Isaiah is written by 
the prophetic group called 'the visionary disciples of Second Isaiah against the 
Zadokite priests who had returned from the Babylonian exile. 133 It attacks the theology 
of the Jerusalem temple cult and its Zadokite priesthood (85, 174). The Zadokite priests 
are accused of the charges of child sacrifice, eating pork, participating in the fertility 
rites, necromancy, and offering sacrifices to Gad and Mani. The charges, however are 
to be taken symbolically. 
Concerning the anti-exiles attitude of the Trite-Isaiah, Schramm observes that 
the modem critical scholarship has believed in an intimate relationship between Isaiah 
56--66 and 40-55 and that the latter was written for the Babylonian-exiles. Now, if 
Isaiah 56--66 is the work of the 'the visionary disciples of Second Isaiah' , as Hanson 
holds, then how can he also claim that it is anti-exiles in outlook? 
Schramm argues that like the Pentateuch, Trite-Isaiah contains the polemics 
against the traditional syncretistic cult. The charges levelled against the Zadokite 
priests in Trito-Isaiah are about those abominable practices which are repeatedly 
condemned in the Pentateuch. Thus it would not have been possible for the Zadokite 
priests, who were responsible for promulgating the Pentateuch, to have participated in 
these practices. The visionary disciples of Second Isaiah, who produced Trite-Isaiah, 
and the Zadokite temple priests, who promulgated the Pentateuch, would have been 
allies in fighting against such syncretistic practices (110-11). In order to avoid this 
dilemma·, Hanson has to say that the accusations are symbolic. Thus Schramm 
challenges one aspect of Hanson's thesis, namely, the identity of the group that is 
singled out for condemnation in Third Isaiah (85). 
133 Hanson, Dawn, 93. 
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According to Schramm, Third Isaiah is concerned not only with identifying and 
defining the people who will be allowed to participate in this salvation but also the 
people who will not. 134 The saved ones are described as those who observe the 
Sabbath. The Sabbath represents the laws given at Sinai. Thus, on the basis of his 
analysis of 56: 1-2 and 58: 1-14, both of which emphasise Sabbath as the basis for 
membership in the community, Schramm contends that the oracles of Third Isaiah 
contain the seed for 'the definition of "Israel" as "those who have accepted the Torah"' 
(114). Therefore, if the saved are those who observe the Sabbath and the law, the 
unsaved are those who do not observe the Sabbath or the law. Having said this, 
Schramm further identifies the unsaved ones as the followers of the syncretistic 
traditional cult of Yahweh ( 178). This interpretation hides more than it reveals. While 
the group of the unsaved in Trito-Isaiah definitely includes the followers of the 
syncretistic cult of Yahweh, it extends beyond the party-line. Hence, in criticising 
Hanson's division of the community along sectarian lines, Schramm himself falls into 
the trap of sectarian approach. 
6.4. The Deficiency Within Previous Scholarship 
Commentators have observed that the rationale for membership in the community 
represented by Isaiah 56--66 ( especially 56: 1-8) is defined on the basis of confession 
rather than birth. Blenkinsopp says that the Sinaitic regulations dealing with the aliens 
were utilised in the post-exilic community on the basis of the promise of blessing given 
to Abraham. 135 But he has not undertaken a detailed inquiry into the covenantal basis 
of membership and into Tri to-Isaiah's utilisation of the covenant traditions in 
presenting the membership rationale. 136 
Sociological and diachronic approaches shift the focus from theological to the 
socio-political and ideological programmes of the community. For example, Schramm 
has convincingly argued that Hanson's sociological analysis has shifted the emphasis 
from the major theological (polemical) concerns of Tri to-Isaiah to the peripheral issues 
of party-politics. 137 
134 Schramm, The Opponents a/Third Isaiah, 82. 
135 Blenkinsopp, ' Prophet of Universalism', 92. 
136
_ !rito-Isaiah alludes to numerous other earlier traditions and sources, particularly the covenant 
lrad1ttons; see Whybray, Isaiah 40-66 229· cf. Achlemeier Isaiah 56-66 25-28. 
137 ' ' ' ' 
Schramm, The Opponents a/Third Isaiah, 177. 
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These sociological and diachronic approaches have led to a fragmented reading 
of Trito-Isaiah.138 Scholars have not come to terms theologically with the oracles of 
judgement material dealing with exclusion. The prevailing critical approach has been to 
deal with it diachronically and see the relationship in terms of development from more 
exclusive to more inclusive stances within the texts. 139 The fissive tendency is 
particularly evident in Westermann, who suggests relocating particular verses which 
seem to contradict the thought of the immediate verses, to the locations where similar 
thought dominates. 140 As a result, the divine oracles, containing promises of inclusion, 
are seen in contradistinction to those that contain threats of exclusion; and the Core is 
taken to be an exclusivist salvation message to Israel, as against some Framework 
passages, like 56: 1-8, that promise salvation to other nations. 141 Commentators see 
evidence of the community becoming confessional only in the inclusivistic passages 
such as Isaiah 56: 1-8 and 66: 18-22. The question is not asked whether the texts 
depicting exclusions (Is. 57:3-14; 66:24) also have anything to say in relation to the 
confessional character of membership. Hanson demonstrates how the emergence of the 
new genre of judgement-salvation oracle overlaps with that of the new context of intra-
community struggle. Hanson, however, fails to deal with the theological and 
covenantal rationale behind the judgement and salvation oracles. Likewise Schramm 
acknowledges that the rationale for membership, i.e., the observance of the Law, is a 
characteristic theme of Isaiah 56-66 but does not relate it to the covenant theology. 
In brief there seems to be no single, holistic theology of the rationale for 
membership in the community envisaged in Isaiah 56-66, nor has there been proper 
consideration of the use of the Abrahamic and Sinaitic covenants in the depiction of 
Zion's establishment and in the rationale for membership in her community. The 
present study aims to fill this gap. 
138 On the redaction-critical studies (especially those of Westermann (Isaiah 40--66), J. Vermeylen (Du 
Prophete Isaie a l'apocalyptique. lsaie 1- XXXV, miroir d 'un demimillenaire religieuse en lsiirel), S. 
Sekine (Die Tritojesajanische Sammlung redactionsgeschichtlich Untersucht), and K. Koenen (Ethik 
und Eschatologie im Tritojesajabuch), Smith (Rhetoric and Redaction) observes •they tend to be 
strongly fissive, often emphasising the incoherence and diversity of the material both in relation to 
smaller sections of text and also in the context of the collection as a whole. To a greater or lesser degree, 
therefore, they fragment Isaiah 56--66, a tendency particularly apparent in the analysis of 56--59 and 65-
66'; idem, 3. 
139 Smith, Rhetoric and Redaction, 3. 
140 Westermann, Isaiah 40--66, 411. According to Westermann 66: 18 goes with 21 and 20 goes with 22 
(426-27); cf. Smith, Rhetoric and Redaction , 2. 
141 Blenkinsopp ('Prophet of Universalism') sees imperialistic language in ls. 60-62. The Abrahamic 
blessings of Gn. 12: 1-3 are interpreted not in terms of proselytism but imperium, against which one sees 
a remarkable inclusivism in the Framework passages (idem, 93). 
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7. Aim, Approach And Limitations 
7.1. Aim 
The main aim of this study is to analyse the covenantal roots of the rationale for 
membership in the Zion community as envisaged in Isaiah 56--06. It is my contention 
that previous covenant theology provides a basis upon which the Zion community of 
Trito-Isaiah is based. Contrary to the view that sees these major covenants in contrast 
with each other, 142 I aim to demonstrate that both the Abrahamic and Sinaitic 
covenants are used in depicting Zion ' s establishment and in delineating its membership 
rationale. My secondary aim is thus to provide a unified reading of the salvation-
judgement oracles of Trito-Isaiah. The commentators often see the evidence for the 
community becoming confessional solely in the instances of inclusion (salvation 
oracles). But they fail to realise that the evidence is also found in the instances of 
exclusion and in the intertwining of inclusion-exclusion instances in the form of a 
single salyation-judgement oracle, as demonstrated by Hanson. He does not relate the 
salvation-judgement oracle to the covenantal theology that determines the membership 
rationale but on the socio-political reading of the text. Contrary to Hanson, I aim to 
study the salvation-judgement oracles as part of the covenant law suit whose purpose is 
to persuade the people for repentance and covenant obedience. Thus I aim to make a 
beginning towards developing a covenantal theology of the membership rationale in 
the Zion community envisaged in Isaiah 56-66. 
7.2. Approach 
This thesis is an exercise in theology which draws from different methodologies: 
literary comparison to establish Zion ' s links with Abraham and Sinai, rhetorical and 
form criticism to delimit the boundaries of the text for analysis, and largely exegetical 
study to arrive at the theology of membership in the Zion community. I will follow a 
rhetorical approach in chapters 4-6 in the analysis of dialogue between Yahweh and 
the adherents or the apostates.143 
In order to study the rationale for membership, it is important to understand the 
basis for the very founding of the community, i.e. , the basis on which the very first 
142 Clements, Abraham and David, 14; Weinfeld, Deuteronomy and the Deuteronomic School, 74; D.J. 
McCarthy, Old Testament Covellallt: A Survey oJCu"e11t Opi11i<ms, 47-49. 
143 I have not made use of the stylistics in the approach but have instead made a study of the speech 
form (the use of personal pronouns of the first and second persons singular and plural and the series of 
rhetorical questions) to discover what the text has to say to its audience. I have used that aspect of 
rhetorical criticism which, as Y. Gitay ('A Study of Amos's Art of Speech: A Rhetorical Analysis of 
Amos 3: 1-15' 293-309) puts it, studies ' the mutual relationship between the text and its audience' ; idem, 
293. 
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members were included into the community. It is to be expected that the rationale by 
which the community was constituted will be extended also to the inclusion of its 
future membership. The founding of Zion in the Core is studied in chapters 1-3 under 
the theme of Zion's establishment, whilst comparing it with Abraham's and Israel's in 
the Abrahamic and Sinaitic covenants respectively. This comparison is made in Part I 
(Chs. 1-3) by studying the allusions in the Core to the covenantal themes in the key 
texts relating to the Abrahamic (Gn. 12: l-4a; 15: 1-8 and 17: 1-8) and Sinaitic covenants 
(Ex. 19:5-6; 23:2-9 and 26: 16-18). The introduction deals with the critical issues 
relating to date, authorship , structure and Tri to-Isaiah 's notions regarding the 
Abrahamic and Sinaitic covenants, thus laying the foundation for the comparative 
analysis of chapters 2-3. Chapter 1 deals with the establishment of Zion on its own, 
whilst chapters 2-3 compare the establishment of Zion with that of Abraham and Israel. 
The application of the Core rationale for inclusion into the community and 
exclusion from it is undertaken in Part II (Chs. 4-6). This is done with a view to 
understanding the covenantal nature of the rationale, which is analysed by focusing on 
the contrast between the Yahweh-adherents and Yahweh-apostates in the Framework 
sections. The two frames (56:1-8; 65:8-66:24 and 56:9-57:21; 65:1-7) are mutually 
interpretative, complementary and even thematically developmental, and the Core(~ 
62) is crucial in understanding the theology of the Framework. 144 
7.3. Limitations 
This study focu~es on the judgement-salvation oracles contained in 56: 1-57:21 and 
65: 1-66:24 and the establishment of Zion in Isaiah 60: 1-62: 12. The other sections 
will only receive attention when it is necessary to compare them with the point under 
consideration. I have paid some attention in particular to 58 because of its relevance to 
the membership rationale. Similarly the lament in 63:7-64: 11 will receive attention 
both in the introduction and in chapter 6. 
Recent studies have shown the importance of considering Isaiah 1-66 as a 
whole in any kind of exegetical or theological study.145 It is for this reason that I will 
144 Cf. O'C~nnell, Concentricity, 240-42. 
145 The recent trend initiated by Childs (Introduction to the Old Testament, 216-25) is strengthened by 
R. E. Clements (' The Unity of Book of Isaiah' , 117-29), J.J.M. Roberts, ('Isaiah in Old Testament 
Theology', 130-43), W. Brueggemann ('Unity and Dynamic in the Isaiah Tradition', 89-107) and more 
recently by Rendtorff ('The Composition of the Book of Isaiah', 146-69). The close relationship between 
Deutero and Trito-Isaiah is affirmed by Brueggemann (A Social Reading of the Old Testament, 13), 
Blenkinsopp ('Prophet of Universalism', 92-95), H.J . Kraus, Das Evangelium der unbekannten 
Propheien Jesaja 40-66, 206), Sweeney (Isaiah 1-4, 87-95), and Whybray (Isaiah 40-66, 196). 
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consider at relevant points individual texts from Isaiah 1-39 and 40-55. I will also 
consider Proto- and Deutero-Isaiah whilst dealing with Trito-Isaiah's relationship with 
them. Despite this attempt, this dissertation remains largely a study of Isaiah 56-66. 
Although inadequate in relation to the viewpoint of Isaiah 1-66, it forms a necessary 
starting point towards an understanding of the whole of Isaiah 56----66.146 For similar 
reasons, I will not discuss at length the issue of the influence of Jeremiah, Ezekiel and 
Ezra-Nehemiah on Trito-Isaiah. l47 
8. Definitions 
8.1. Zion Community 
The Zion community is centred around Mount Zion, with which her identity is closely 
bound. The significance of the temple mount is inherent in its designations 'Zion' and 
'holy mountain'. In the Hebrew Bible both 'Zion' and the 'holy mountain' are 
designations for the temple mount at Jerusalem, 148 and by extension they are applied to 
the city of Jerusalem. 149 The holy mountain also refers to the land of Canaan.15() The 
temple and the city represent God 151 and peoplel52 respectively, and both also 
represent the land.153 
146 Cf. Smith, Rhetoric and Redaction, 5. 
147 Moreover it is possible to study for example Is. 56: 1-8 against the background of the Trito-Isaianic 
core itself, as demonstrated by Smith; see Smith, Rhetoric and Redaction, 54-60. 
l48 The relationship of Mount Zion to Jerusalem can be explained as a synecdoche (part for the whole). 
Pre-Davidic Jerusalem was a Jebusite settlement on two hills. One of the hills, between the Tyropoeon 
and Kidron valleys, called Zion, was fortified. The other hill was unprotected. It was the fortress of Zion 
that David conquered and renamed the 'city of David' (cf. 2 Sa. 5:7 ; 1Kg. 8:1; J. Simons, Jerusalem in 
the Old Testament, 60ff.; R. J. Clifford, The Cosmic Mountain in Canaan and the Old Testament, 131; 
G. H. Jones, The Nathan Narratives, 125). The temple was located on Mount Zion, which was the 
ancient cult site. The name of the part (Mount Zion) then was applied to the whole (Jerusalem, 10: 12, 32; 
16:1; 24:23). The 'holy mountain', with or without personal possessives, is paralleled with Zion, or 
Jerusalem or both; Joel 2: 1; 3: 17; Zc. 8:3 ; Dn. 9: 16. 
149 Zion represents the city of Jerusalem in Ps. 48: 1; Is. 52: I; 64:9. The 'holy mountain' represents the 
city in Is. 10:12, 32; 16: 1; 24:23; cf. Clements, God and Temple, 51-54; Wright, God's People in God's 
Land, I. 
l.SO Is. 56:7; 65:25b. 
151 Cf. Is. 2:2; 27: 13; Joel 4: 17. In the Old Testament tradition, mountains were the preferred sites of 
theophanies and of covenant making. Hence such mountains came to be called 'holy mountains'. 
Yahweh came to be associated with mountains such as Seir, Teman, Sinai or Horeb, and Mt. Moriah (S. 
Talmon, 'har', TDOT, 3.443-44). As a result, 'temple' (sanctuary) and 'mountain' often could become 
conceptually identical. This is shown in that the earliest Israelite temples were called by the name of 
mountains, such as Gilgal , Bethel , the twin peaks of Ebal and Gerizim, Shiloh, and Zion. 
152 In Is. 65: 19, Jerusalem is used in parallel with 'my people' ('DlJ ). 
153 'The holy mountain' can also stand for the promised land (Ex. 15: 17 ; Is. 11:9; 25:6-7). D.E. 
Holwerda (Jesus & Israel: One Covenant or Two?, 96-99) emphasises that Jerusalem had become the 
essence of the land and the symbol of people because God dwells in Jerusalem. 
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a) Zion 
i) Zion, The Throne Of Yahweh Of Hosts 
Mount Zion derives its identity from Yahweh who owns it.1 54 It functions as his 
abode. 155 The name theology in Deuteronomy seems to avoid speaking of Yahweh as 
dwelling in the temple. Instead, it speaks of him as having caused his name to dwell 
there. 156 This led some to conclude that Deuteronomy contests the notion that Yahweh 
is physically present in the Temple. Contrarily, Wilson argues that i11i1' 'JD?, which 
occurs in close association with 'the place he will choose as a dwelling for his name', 
indicates that Yahweh is really present in the place, thus throwing open the question if 
the name indeed points to his presence.157 
Yahweh is called 'the Yahweh of hosts [m~:i~ i11i1'], who dwells (p!Zii1] on 
Mount Zion' (Is. 8:18). The title 'the Yahweh of hosts' indicates Yahweh's kingship on 
Zion, 1~ the place from which he rules.1 59 Mount Zion, i.e., the holy mountain, 
154 I . 2:3; 30:29 ('the mountain of the Lord') ; cf. Is. 60: 14. 
l55 Is . 2:2; cf. I . 18:7 ; 12:6; Joel 3:17; Je. 31:23; Zc. 8:3; P s. 43:3 ; 99:1 and 135:21. 
156 Dt. 12:5, 11; 14:23; 16:2b, 6, 11 ; 26:2b. Zion is the place where Yahweh's king (Joel 3:17) also 
dwells. The holy mountain i compared with mount Zaphon, the mythological place in the north sky 
where god dwell; see Clifford, The Cosmic Mou11tai11, 4 , 57-79, 136-37. In ls. 14:Bb, Zaphon is 
described as the 'mountain of assembly'. According to Clifford, Ex. 15 contains the clearest indication 
of the transfer of motif from Zaphon to a hill within Israel (137). Like Zaphon, the holy mountain is 
Yahweh's dwelling place (Is. 2:2; 12:6; Joel 3:17; cf. Je. 31:23; 32:2; Zc. 8:3; Ps. 43:3). In Je. 32:2 the 
'holy mountain' is parallel with 'the righteous dwelling'. The phrase 'dwelling' often refers to the 
promi ed land of Canaan (Ex. 15: 13; Ps. 134:2; cf. 10:25; W. Holladay, Jeremiah 2 A Commelllary on 
the Book of tire Prophet Jeremiah Chapters 26-52, 196). 
157 In Dt. 18:7, i11i1' 'JO? is linked with ni!Zi (mini tering). According to I. Wilson there are four 
reasons why the i11i1' •m', in 18:7 must refer to the literal localised presence of Yahweh. First, of the 
two activities predicated of the Levites in relation to Yahweh, i.e., 'standing before' or 'ministering', 
only the latter occurs on its own (Dt. 21:5; Je. 33:22; Ezlc. 40:46; 43: 19; 44: 16; 1 Ch. 15:2 and 2 Ch. 
29:11). There are no OT instances of Levites standing before Yahweh (in the sense of being in his 
service) without an accompanying reference to ministering. In these contexts, therefore, the notion of the 
Levitical service of the Deity is expressed by means of ni!Zi rather than •m', 70l1. Secondly, the link of 
10l1 with ni!Zi in Dt. 17: 12 and 18:5 without the preposition •m', implies a literal interpretation of 
standing since metaphorical considerations arise only when 70l1 is followed by 'JD?. Thirdly, 
i11i1' 'JD? 70l1 is synonymous with i11i1' n iz,',. Fourthly, Ezk. 44: 15 and 2 Ch. 29:6 independently 
mention that in those contexts Yahweh was believed to be present; I. Wilson, Out of the Midst of the 
Fire: Divine Presence in Deuteronomy, 169-70. Cf. 1 Ki. 8:10-13; J.B. Bright, Covenant and Promise: 
The Prophetic Understanding o/11,e Future in Pre-Exilic Israel, 54. 
158 'Yahweh's kingship on Zion', is often celebrated in the enthronement Psalms. Yahweh is portrayed 
as 'awesome Flyon [~iU Ji'?ll], the great king (?17) 7'?0] over all the earth' (47:3), and Mount Zion is 
called (48:3) Zaphon 'the city of the great king [:li 7',o n•,p]'. 
159 Joel 2:l;'cf. ls. 8:18; 24:23; 37:16;Je. 31:23; Ob. 16. According toT.N. D. Mettinger (In Search of 
God: The Meaning and Message of the Everlasting Names, 126-33) the designation m~:i~ i11i1' is 
associated with one special formulaic expression, namely •the one who is enthroned above the 
cherubim'. This expression occurs in connection with the ark (1 Sa. 4:4; 2 Sa. 6:2; Is. 37: 16 and Ps. 
80: 1). This seems to indicate that the title is associated with the temple and therefore it shows that the 
temple is Yahweh's royal palace from where he rules; cf. G.L. Keown, Jeremiah 26-52, 128. A more 
explicit link between m~J~ i11i1' and Yahweh's kingship is evident in Is. 44:6 which uses the 
designation 'Yahweh, the king [l?r.l] of Israel' in parallel with 'his redeemer [1?~)], Yahweh of hosts'. 
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therefore, is the place where people come to seek instruction (Is. 2:3-4). and pay 
homage and worship. 1ro It is from the holy mountain Yahweh answers prayers (Ps. 
3:5). The holy mountain is prayed for. 161 
The title n ~:i::c i11ii', besides indicating Yahweh's kingship on Zion, also shows 
his kinship with Zion. In Isaiah 44:6, Yahweh is called m~:i::c ii1ii' ,'?~l (his redeemer, 
Yahweh of hosts). Although ,'?~l here refers to Yahweh as Israel's redeemer, he has the 
same relationship of kinship with Zion. He comes to her as a kinsman to redeem her. 162 
Thus Yahweh's kinship and kingship give him the exclusive rights of redemption and 
of dominion over Zion. She must look to him alone for redemption and protection. 163 
ii) Zion, Yahweh's Patrimony 
It is important to note that the mountain is not an ordinary property, but Yahweh's 
'inheritance' (;,',m). In Exodus 15:7, the mountain is designated both as 'the place of 
your dwelling' and 'the mountain of your inheritance'. 1M This language seems to have 
been borrowed from the description in the Ras Shamra text of mount Zaphon, Baal's 
dwelling place: 'in the midst of my mountain, godly Zaphon,/ in the holy place, the 
mountain of my heritage/ in the chosen spot, on the hill of victory' .165 The mountain 
of heritage, here, most likely refers to God's patrimony, an inalienable property, which 
160 Ps. 43:3; I . 27: 13b. 
161 On. 9: 16, 20; cf. Is. 62:5-7; 63: 15-19; see Watts, Isaiah 34-66, 355. 
162 In I . 59:21, Yahweh comes as ?~l to Zion. In 63:3, he redeems ('?~l) his garments, and ·in v. 4 
announces the coming ~J) of the year of his redemption (''71~J nm). In ls. 63:16b, Yahweh is called 
1:l~l. Thu the texts 59:21 and 63:3-4 announce the coming of the redeemer to Zion and the Core 
describes the people of Zion as 'the redeemed ones of Yahweh' (62: 12) symbolising the accomplished 
work of the redeemer. ~J is usually used of a kinsman redeemer who as nearest blood relative was 
responsible to protect the interest of needy members of the household by providing an heir for a brother 
who had died (Dt. 25:5-10), by redeeming the land of a poor relative sold outside the clan (25:25-28), by 
redeeming a relative who had been sold into slavery (Lv. 25: 47-49) and by avenging the killing of a 
relative (Nu. 35: 19-21). It is of note that the epithet of Yahweh pn::c• 7MD (Gn. 31:42) can be rendered 
as 'Kinsman of Isaac' (Zimmerli, Old Testament Theology in Outline, 28). If the rendering is correct, 
then Gn. 31:42 contains the clearest evidence for Yahweh's kinship with the Seed of Abraham. 
163 I am indebted here to Ollenburger (Zion the City of the Great King, 18-19, 44-46) who argues that 
both Yahweh's kingship and his exclusive prerogative over Zion are indicated by Zion symbolism. The 
tradition of the exclusive right of Yahweh to the devotion of Israel, his people, dates back to the 
beginning of her history; see D. I. Block, 17ze Gods of the Nations, 127. 
164 The 'mountain of inheritance' here might refer to mount Sinai. This is the view of B. Jacob (The 
Second Book of the Bible: Exodus, 433, cf. 421-22), but 10.IJOm ('you will plant them', lit. 'him') rules 
this out. Many commentators understand the mountain to be the mountain of the temple in Jerusalem, 
i.e., Mount Zion; see Clements, God and Temple, 52-53; U. Cassuto, Exodus, 177; J. Durham, Exodus, 
209. It is probable that in monarchical times the verse was so understood, but the poem is too early to 
have originally depicted Mount Zion (it is generally dated in the 12th or 11th century, see F.M. Cross, 
'The Song of the Sea and Canaanite Myth', 9-12; Clifford, The Cosmic Mountain, 139). It is better, 
therefore, to understand that originally the mountain referred to the hill country of Canaan as Yahweh's 
special heritage; only later on, in Davidic time, it became associated with Zion (Clifford, The Cosmic 
Mountain, 139-40). As it stands, the text refers to both Mount Zion and the whole of the promised land. 
l65 Ras Shamra Mythological texts 3.3.26-28, quoted by Clifford, The Cosmic Mountain, 138. 
44 
can only be inherited by a son.1Ci6 Exodus 15:16-18 also attaches Yahweh's kingship to 
the description of the mountain, and thus attributes to it the key roles of being 
Yahweh's inheritance, house and throne. 
iii) Zion, Yahweh's Royal House Includes The People 
In the ANE the gods seem to have a primary association with land, but in the Hebrew 
Bible Yahweh is primarily associated with his people.167 This association between 
Yahweh and people is particularly evident in the Core of Tri to-Isaiah, and is defined in 
terms of kinship. Unlike the house of Marduk or Baal, 168 Yahweh's royal house (Zion) 
includes within its membership also the people of Zion. 
b) My Holy Mountain 
The possessive 'my holy mountain', characteristic of Trito-Isaiah, 169 is used primarily 
in relation to place. It is used exclusively in the Framework, and describes the 
temple, 170 the city of Jerusalem (66:20), and the land or the whole earth. 171 In 57: 13 
'my holy mountain' is used in parallel with 'earth' (fi~), and both '?m and q;;~ are used 
in relation to the mountain: 'But the one taking refuge in me shall inherit the earth, and 
shall possess my holy mountain'. This declaration underlines the mountain's status as 
Yahweh's patrimony and shows that access to the holy mountain is conceived of in 
terms of the 'land inheritance'. The phrases 'I will bring them into my holy mountain' 
(56:7a) and 'their offerings and sacrifices will be acceptable on my altar' (7b) show 
similarity to Yahweh's bringing Israel into the promised land. 
'My holy mountain' as direct speech by Yahweh occurs in the divine oracles, 
beginning with 'thus says Yahweh' or ending with 'declares Yahweh' (56:7-8) or 
166 Clifford, The Cosmic Mountain, 71. The transfer of landed property was from a person belonging to 
one clan to a person belonging to the other clan and was possible only if the person receiving the 
property became a son of the house of the clan that possessed the property; idem, n. 47. 
167 D. L Block, The Gods of the Nations, 23; Clements, God and Temple, 16. 
168 Block (The .Gods of the Nations) has convincingly argued that in the ANE, the deity-land tie 
predominates. The only available evidence for the association of deity and people is from the Hebrew 
Old Testament of which Dt. 32:8-9 is the clearest testimony ( 13); while the other nations were allotted to 
the care of the angels, Yahweh chose Israel to be under his own care (idem, 19-22). 'All of the evidence 
available to date from extra-biblical sources points to a view that is quite different: Deities were 
primarily attached to specific geographic territories and only secondarily concerned with the inhabitants 
of those areas'; idem, 23. 
l69 Is. 56:7; 57: 13; 65: 11, 25; 66:20. Outside of Tri to-Isaiah 'my holy mountain' is found only in the 
book of Joel (2: 1; 3: 17). In other books, the possessive pronoun 'my' is replaced by 'your' (Ps. 43:3; Dn. 
9:16) or 'his' (Ps. 3:5; 48:2) or simply omitted; Je. 31:23; Zc. 8:3. 
170 Is. 56:7; 65: 11; 66:20. According to Canaanite cultic usage both the mount and the temple were 
representative of the whole land. Similarly Mt. Zion represents the land of Yahweh (Pss. 23:6; 27:4; 
61:4; 78:54; Is. 11:9; 57:13). See the discussion of this link in Clements, God and Temple, 52ff.; Wright, 
God's People in God's I.o,nd, 61. 
l ?l Is. 57: 13; 65:25. 
45 
'Yahweh says'.172 Each of these oracles therefore represents the decree of a king, 
Yahweh of hosts, who demands exclusive loyalty. In addition, two other aspects are 
emphasised in Trito-lsaiah: first, the role of Zion as the place where worshippers come 
to pray and receive answers to their prayers;173 second, its status as a holy place which 
in the future will not be contaminated by war. 174 
The implication of Yahweh's exclusive rule over Zion is that those in Zion who 
look to him are sure to receive protection and blessing, but those who look elsewhere 
will be frustrated. Those insiders who by going after other gods cease to confess 
allegiance to Yahweh receive the threat of exclusion, whilst those outsiders who 
confess allegiance to Yahweh receive the promise of inclusion. These promises and 
threats are issued to the community at the contemporary historical level. 175 
Thus we can define the Zion community as Yahweh's household. Since 
Yahweh, the father of the household, is also the king over the household, the Zion 
community is his royal household over which he has exclusive prerogative. 
8.2. Inclusion And Exclusion 
Inclusion refers to a process by which foreigners are given membership in the Zion 
community of Isaiah 56-66. It involves legitimation of the adherents, i.e., declaration 
that they are the rightful heirs, and their enfranchisement, i.e., the giving of inheritance 
rights. 
Exclusion refers to a process by which insiders are delegitimated, their 
membership in the Zion community is terminated, and they are dis-enfranchised, i.e. , 
their rights to Yahweh's heritage are withdrawn. 
8.3. Covenantal Rationale For Membership 
The membership rationale has to do with the covenant relationship with Yahweh. It has 
dual aspects of allegiance to Yahweh and holiness. The latter consists of devotion 
(holiness towards God) and ethics (holiness in human relationships and behaviour). On 
the basis of one's allegiance to Yahweh (or his representative) and on the basis of 
devotional-ethical holiness one is included in or excluded from the Zion community of 
Yahweh. The membership rationale and its requirements can only be fulfilled by 
confession of allegiance, by entering into a covenant relationship with Yahweh and by 
adopting the covenantal holiness of devotion and ethics. 
172 Is. 57:19; 65: 25; 66:20. 
173 Is. 56:7; 66:20. 
174 65:25b; cf. Joel 3: 17. 
l7S Is. 56:5-7 ; 57:6. 
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Part I 
The Covenantal Establishment Of The 
Zion Community In The Core Of 
Trito-lsaiah (Is. 60-62) 
Chapter 1 
Zion's Establishment In Isaiah 60-62 
1. Outline 
Exhortation to rise and shine 
Nations come and bring tribute 
Solidarity promise 
Wealth of the nations is brought to Zion 
Establishment of Zion in righteousness 
Establishment of those who mourn in Zion 
Thank giving hymn 
Name-change, restoration of relationship, 
and establi hment of Zion 









In this chapter I shall concentrate on the establishment of Zion as a covenantal act, with 
special reference to her relationship with Yahweh and his solidarity promise. 60:1-62:12 
is generally accepted as a literary and thematic unity. This unity is observed in the usage 
of the verbs denoting light or brightness corresponding with those denoting growth, so 
that one can see a dual 'glow and grow' motif in the Core.1 Also the verbs denoting the 
movement of light from Yahweh to Zion (~1:::l, n7r) correspond with those denoting the 
movement of the nations to Zion (~1:::i, 71m).2 This correspondence shows that th~ 
nations come to Zion to participate in the salvation which Yahweh has wrought for her. It 
is generally understood that it is this theme, which deals exclusively with the salvation of 
Zion, that gives unity to Isaiah 60:1-62:11, the Core. However, in this chapter I would 
like to contend that it is the establishment of Zion, including her salvation, that provides 
the whole Core with its thematic unity.3 
3. Zion's Establishment: A Covenantal Act 
Yahweh's act of establishing Zion and its recognition by the nations is represented by 
two strings, each consisting of seven verbs: i) those denoting 'founding' or 
1 D. Grossberg, 'The Dual Glow/Grow Motif , 547-54. 
2 Achtemeier, Isaiah 56-66, 83; cf. Westermann, Isaiah 40-«J, 3.56; Muilenburg, 'Isaiah 40-66', 697. 
3 By the theme of establishment, one can reconcile such difficult and seemingly exclusive texts as 60: 12 
and 62:8 that pronounce defeat and destruction on the foreign nations. 
'establishing': • 'tv, 1::, and m4; and ii) those denoting the recognition of Zion's new 
identity: ~,p and JJ.5 The link between the establishment of Zion (denoted by • 'tv , 11J, 
m) and her acknowledgement by the nations (denoted by the verbs ~,p and 7JJ) is 
evident also from the following comparison. In the chart, the 'entities' in upper case in 
parenthesis have been redefined in the act of establishing Zion. 
Table 4: Zion' Establishment And Her New Identity 
Yahweh e tabli hes (O'tD, 1J, lnJ) 
Zion 
Nations, Yahweh and Zion recognise ~7p, 7:)J) 
Zion's new identity and tatus 
59:21 My pirit which is upon you and my 60: J4b They will call you [~7p] 'city of Yahweh, Zion of 
words which I have e tabli bed [• '(D] the Holy One of Israel' (CITY) 
in your mouth ... hall not depart. 
60: l 5b1 will make you [• 'tD] maje tic 
forever and a joy of generations 
(CITY) 
60: J 7bJ will appoint [tl'(D] peace to be your 60: 18b And you will call [tnp] your walls 'Salvation' and 
overseer and righteou ness as your your gates ' Praise' (CITY: WALLS and OATES) 
taskmasters (CITY) 
61 :3a To establish [tl'(D] for those who 61 :3b 
mourn in Zion 
61 :6 
61 :Sb I will give [ nJ] them their reward in 61 :9b 
truth and I will make an everlasting 
covenant with them (PEOPLE) 
62:4b 
62:7a Do not give him rest until he 62: 12 
e tablishes Q1J] [Jerusalem] 
62:7b And [until he] make [tl'(D] Jerusalem 
a praise throughout the earth (CITY) 
They , ill be called [tnp] 'Oaks of righteousness', 
' the tribe of Yahweh to be beautified' (PEOPLE) 
You hall be called [~ip] 'Priests of Yahweh' , 
'Ministers of our God' will be said to you 
(PEOPLE) 
All their neighbours will recognise [1JJ] them that 
they are ' the Seed which Yahweh has blessed ' 
(SEED) 
You shall be called [tnp] 'My delight is in her' 
and your land 'Married ' (CITY & LAND) 
And they shall be called [~7p] 'Holy People '; 
' Redeemed Ones of Yahweh' (PEOPLE) 
And you shall be called [~ip] ' Sought Out, A city 
not forsaken' (CITY) 
The link between Yahweh's action and Zion's recognition is clear in many instances. 
Yahweh appoints righteous leaders over her (60: 17b), and it results in a secure wall 
(60:18b).6 Yahweh establishes those who mourn in Zion (61:3a), and it results in their 
recognition as 'oaks of righteousness' (61:3b). Yahweh makes an everlasting covenant 
with the people (61:8b), and it results in the recognition of their blessed status by the 
nations (61:9b). 
Corresponding to the above strings of verbs, denoting establishment and 
recognition, are two strings of seven compound phrases: i) those denoting the everlasting 
4 . 
tl'ID (Is. 59:21; 60: 15b; 60: 17b; 61:3; 62:7a); p::, (62:7a) and 1m (61:Sb). 
5 ~,p (Is. 60: 14; 60: 18; 61:3; 61:4; 61:6); i::>J (61:9b and 62: 12). 
6 Yahweh's appointing (• '(D) of righteousness and peace as rulers over Zion (60:17b) results in the 
disappearance of violence from her streets (18a) and leads to the nations' recognising (7::)J) of her walls 
and gates as salvation and praise; 18b. 
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nature of Zion's establishment with • 'nu as the nomen rectum;7 and ii) those denoting 
Zion's new identity derived from Yahweh with i11il' as the nomen rectum.8These strings 
of verbs and phrases can be traced schematically as below:9 
Is. 59: 60: 61 : 62: 
20 21 1 6 14 15 17 18 19 20 3 4 6 7 8 9 2 7 12 
Cl'fD 1:, m ----* ---- ----- ---- ---- * -- * ---- ----- ----- ---- * ---- ----- ---- * --- * ---- ----- ---- * ----
~ p :JJ 
•', .sr 
- - - - * --- ---- --- * ---- ----- ---- * --- * --- * ---- ----- ---- * --- ----- ---- * 
----* - ---- -- --- * --- ----- ---- * --- * -- --- * --- ---- * --- * 
- - * - * --- * ---- ----- ----- ----- ----- ---- * ---- ---- * ---- ----- ----- ---- * ---- ---- * 
From the above comparison, the following observations can be made regarding the 
everlasting covenant which establishes Zion. 
3.1. The Everlasting Covenant 
Zion's Establishment can be linked to the everlasting covenant by the •'nl1 phrases which 
are framed by references to the new covenant (59:21; 61:8). The use of • '?1.lJ p~J', 
('majestic forever'; 60:15b), the fourth in a series of seven • '?1.lJ occurrences, anticipates 
the climactic seventh occurrence of • '?1.lJ in 61 :8, • '?1.lJ n'iJ. The double occurrence of 
• ',1.s, -,,~', ( 60: 19b, 20b) recollect both the announcement 'Arise, shine for yourlight has 
come' (60:1) and the covenant in 59:21, whereby Yahweh's spirit and words are given 
to Zion eternally • ',.s, 7.!J, and in 61:8 • ',1.s, n•iJ. This everlasting covenant is Yahweh's 
gracious act that establishes Zion in the majestic and exalted position as the city of 
Yahweh. 59:21 reads: 
i11il' -,o~ •n~ •n•-,::i n~r •~, 
TOJ •no~ illi~ ,-,::i,, T',.s, illi~ •n,-, 
7.s,-,r .lJir •001 7.s,-,r •oo, Too 11Zi10• ~', 
• ',w 7.!J1 i1n.!JO il1il' iO~ 
'And as for me this is my covenant with them' says 
Yahweh 
' my spirit which is upon you and my word which I 
have placed in your mouth 
shall not depart from your mouth and from the mouth 
of your seed and from the mouth of your seed's seed' 
says Yahweh ' from now and until forever' 
7 • ',1.s, 7.!J (59:21) ; • ',1.s, p~J', (60: 15); • '?1.lJ -,,~', (60: 19; 60:20) ; • ',1.s, n,::i-,n (61:4); • ',1.s, nnotv 
(61:7) and • '?1.lJ n'iJ (61 :8). • '?1.!J 7.lJ connects the two covenants (59:21 and 61 :8) which are described 
as eternal in scope. Here in 59:21 although the term n'iJ does not occur in construct with • '?1.!J , the 
promises of the covenant are given • '?.!J 7.!J. Hence this covenant can also be called an eternal covenant. 
8 i11il' ,,:i:,' (60: l); il1il' n'?iln (60:6) ; i11il' i'.!J (60: 14); i11il' .!JOO (61:3) ; i11il' 'Jil:J (61 :6); 
i11il' '0 (62:2) and il1il' •',1~J (62: 12). 
9 Commentators seem to ignore the function of these words as link words in the Core; cf. I. Fischer, Wo 
ist lahwe?: Das Volkskagelied Jes 63, 7- 64,11 als Ausdruck des Ringens um eine gebrochene 
Beziehung, 94-100. Fischer observes that Cl '?1.l) functions as Leitwort in the lament Is. 63:7--64:11; K. 
Elliger, Die Einheit Des Tritojesaia, 49-52. Elliger opines that Tri to-Isaiah has borrowed both • '?1 .!J and 
il'?m1 in Is. 60 from Deutero-Isaiah; idem, 51-52. 
50 
a) With Whom? 
The people of Zion here are 'them', i.e., those who repent (59:20). The change from the 
third person plural 'them' to the second person singular 'you' in this verse can be 
explained by positing a covenant mediator who is addressed. 10 It can also be explained 
by viewing the second person singular as an individualising singular, referring to the 
Zion community as a single corporate entity. The second person singular would then 
stand for 'them' and represent the receptors of the covenant.I 1 In either case the covenant 
is made with the 'repentant ones', i.e., the people of Zion.12 
Similarly, the covenant is made in 55:3c and 5 with those who respond positively 
in 55: 1-3b. The commentators understand the addressee here to be the Israel of the 
exile.13 But, the addressees are those specifically defined as 'everyone who thirsts' (1). 
They are the seekers who are admonished to repent, i.e., to forsake their wicked ways 
and to seek Yahweh (6-7). Therefore the addressees must include the Israelites and 
foreigners who are admonished to seek justice and righteousness as in 56: 1-5. Since the 
same 'everlasting covenant' is made with 'those in Jacob' , the Israelites, who tum to 
Yahweh in repentance in 59:20, 14 and in view of their link with 'the repentant ones ' in 
55:7, it seems that the addressees here (55:3c, 5) are the members of the new Zion. 15 
That the covenant is with the newly established Zion and her members is clear from 
54:10, the text that deals with Zion's establishment. Here Yahweh promises to the new 
Zion 'my mercies' and 'covenant of peace', indicating that this covenant is a covenant of 
mercy and is the same covenant that is described in 55:3 as 'sure mercies of David' and 
'everlasting' _16 
The words of exhortation in 3a 'open your ears, come to me and listen', are the 
words that promise the obedient people life through the blessings of the everlasting 
covenant. 17 This covenant is explained as 'sure mercies of David'. The term 'him' in 'I 
have made him a leader of the nations' (3b) may refer to i) the people addressed in verses 
1-3, as a collective unit, ii) the historical David who is supposed to restore the Davidic 
10 Motyer, Isaiah, 492; cf. Is. 42:6; 49:8 and 54: 10. 
11 'Them' (Om~) are 'people' (Muilenburg, 'Isaiah 40--66', 696; cf. 42:6; 49:8; 54:10). Watts relates 
the speakers and addressees to specific historical figures. According to him • ?1lJ 7lJ1 refers to the end of 
the era which is understood as the Persian rule (Isaiah 34--66, 285). This, however, seems to be a forced 
interpretation. 
12 Cheyne, Isaiah, 2.87; Young, Isaiah, 3.441; Willis, Isaiah, 451. Even if the receptors are returnees, 
they are considered as those who have returned to Yahweh in repentance. 
13 
A. Schoors, / Am God Your Saviour: A Form-critical Study of the Main Genres in ls. XL-LV, 146-
47; Van Winkle, The Relationship of the Nations, 226. 
14 
Cf. Herbert, Isaiah 40-66, 123-24; Holwerda, Jesus & Israel, 97; cf. Is. 40: 1-2; 51: 11; 52:7; 55:5; 
60:5 and 61:6. 
lS C.C. Torrey, The Second Isaiah, 426. 
~~ Cf. Muilenburg, <Isaiah 40--66', 646; Schoors, I Am God Your Saviour, 148. 
Cf. Motyer, Isaiah, 453. 
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dynasty,18 or iii) the Davidic Messiah.19 'Him' cannot refer to the people in verses 1-3, 
since they are the ones to whom the content of verse 3b is addressed. Similarly 'him' 
does not refer to the Davidic figure.20 Deutero-Isaiah uses the word ' king' in relation to 
foreign kings or Yahweh himself. Nowhere does Deutero-Isaiah talk about the 
restoration of the Davidic dynasty. 
Verses 4 and 5 are put together as past and present with the help of the particle p 
at the beginning of each of them: 'Behold, I made him' ... ' behold ... you shall call '. 
Moreover the immediate antecedent of 'him' is David. Therefore it is more likely that 
' him ' refers to David, and 'you ', addressed in verses 1-3, refer to those 'who accept the 
invitation'. The everlasting covenant, made with the historical David, with its promises is 
transferred to them. 
b) What ls The Content? 
The significance of the term 'everlasting covenant' (• 1?1.I1 n',J ; 55:3b; 61:8) can be 
discovered as we ask two questions: i) what is the content of the 'everlasting covenant'? 
and ii) how is it envisaged to be 'everlasting'? 
i) Relationship 
What does the term 'eternal covenant' in 59:21 and 61:8 signify? The term eternal is used 
of the Noahic,21 Abrahamic,22 Sinaitic23 and Davidic24 covenants and the new covenant 
in Jeremiah25 and Ezekiel.26 Since the term is used in connection with all the covenants, 
it is unlikely that it refers to Israel's violated covenant obligations, but it rather refers to 
God's covenant faithfulness in keeping his promises.27 The basis of the covenant in 
54:10 and 55:3 is Yahweh's steadfast love or faithfulness to his promises.28 The 
permanence of the covenant made with the people of Zion in 55:3 is dependent upon the 
'sure mercies of David' (i'17 'iOF"T ). What does this term signify? 
18 Those who interpret the text in the messianic sense, take it as a promise of the restoration of the 
Davidic dynasty; Durun, Das Buch Jesaia, 375-76; Torrey, The Second lsaiali, 142; 427. 
19 See Van Winkle, The Relationship of the Nations, 225-26. Van Winkle discusses various views on 
this leader and proposes that it is through the leader that the covenant benefits are transferred to the entire 
nation; idem, 228. 
20 Whybray, Isaiah 40--66, 192. 
21 Gn. 9: 16; cf. Is. 24:5b; see Seitz, Reading and Preaching the Book of Isaiah, 182; Young, Isaiah, 
3.158. 
22 Gn. 17:7, 13. 
23 Ex. 31:16; Lv. 24:8. 
24 2 Sa. 23:5; 
25 Je. 32:40; 50:5. 
26 Ezk:. 16:60; 37:26. 
27 Cf. Is. 24:Sb. The everlasting covenant, mentioned here and which the people are supposed to have 
broken, could be either the Noahic covenant that God made with all mankind or the Mosaic covenant that 
he made with Israel ; Clements, Isaiah /-39, 202. 
28 Cf. Ezk. 37:26; Je. 31:31. 
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ii) Enduring Throne? 
Williamson has demonstrated that the term 'sure mercies of David' is an objective 
genitive which denotes the deeds of steadfast love that Yahweh performed for David.29 
More specifically, Motyer argues that the term refers to 'world dominion' and 'enduring 
throne ', items which are each described with the singular 'mercy' in Psalm 89.30 
Though this is possible, more secure background for 'sure mercies of David' lies in 
God's promise to David through Nathan in 2 Samuel 7 where the emphasis seems to be 
not so much on the enduring throne but on Yahweh's continued gracious covenantal 
dealings with David 's sons. 
The promise of world dominion and rule is reminiscent of Yahweh's covenant-
promise to Abraham 'I will establish you as a father of multitude of nations' (Gn. 
17:5b). The promise also recalls the covenant of Genesis 17:7 which understands the 
eternal covenant as the covenant that will be renewed (continued, 'nopm) with 
Abraham's off springs (7ll,r) from generation to generation. At the heart of the covenant 
lies the relationship. The enduring throne is dependent upon and indicative of this 
relationship. 
c)How? 
How is the covenant going to last? It will last through Yahweh's gracious treatment of 
David's heir. This can be explained by a reference to 2 Samuel 7 where Yahweh 
promises David that his son Solomon's throne will endure for ever. Yahweh will not 
break the promise. If he has to punish David's son, he would do it 'with the rod of men, 
with flogging inflicted by men' , as a father disciplines his son (14). This promise is 
concerned with the father-son relationship.3 1 The purpose of the promise is found in 
David's prayer in verse 26: 'so that your name will be great forever, your name Yahweh 
Sabaoth, God of Israel'. 32 
Divine initiative of grace which is explicit in 'sure mercies of David', implies that it 
requires a response of faith from David 's son. This can be inferred from the term 
'faithful' (• 'JO~J) that qualifies 'sure mercies of David'. In order to experience God's 
faithful acts of mercy, the texts invite the people with whom the Davidic covenant is 
being renewed to put faith in God. 
3.2. Yahweh's Work 
Yahweh's ceaseless work ('I will not keep silent', 'I will not rest', 'give him no rest', 
62: la, 7a) results in Zion's final salvation (lb, 2a) and establishment (7b). The salvation 
29 Williamson, 'Sure Mercies of David: subjective or objective genitive [I a. 55:3)', 31-49. 
30 Motyer, Isaiah, 454-55. 
31 Pss. 2:7; 88:27-37; 110:3. 
32 H. Gese, Vom Sinai zum Zion, 127-29. 
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of the redeemed ones of Yahweh (inii' ,i, ~J ) is the direct result of the work of the 
Redeemer (',~ J) who comes to Zion in 59:20 and of the Recompensor who comes to her 
in 62:llb. 
a) Creation Act 
The Core uses ,o, (laying of the foundation) for Zion's establishment. The establishing 
is like creating. In 51: 16, the statement ' saying to Zion that you are my people ' parallels 
' stretching out [i10J'?J the heavens' and 'laying the foundations of the earth' .33 These are 
Yahweh ' s words of assurance and comfort to the oppressed and the devastated Zion 
(5l:12-13).34 These words constitute the people of Zion as Yahweh's people. His words 
once created offspring for Zion's ancestors Abraham and Sarah, who had neither hope 
nor strength to bear children. Now these words are able to create children for Zion as if 
out of nothing (51:2). Yahweh 's act of establishing Zion is linked to his acts ' I have put 
my words [O'iD~1] in your mouth '35 and 'hid you in the shadow of my bands' ,36 giving 
both authority and protection to Israel at the same time. 
b). Holistic Act 
The new name is not given only to the city (60:14b; cf. 62:4b, 12b), or her people (61:4; 
62:4b, 12a) or her offspring (61:9), but is also extended to the city's walls and gates 
(60: 18b) and even to the land (62:4b). Thus the exaltation of Zion is holistic since it 
extends to all the constituent elements of Zion: the city (including her walls and gates 
suggesting a transformation of her army and judiciary37) , her people and land. 
3.3. Zion: Holiness Rationale (Is. 52: 1) 
The rationale for establishment or entry into Zion Community is clearly presented in 52: 1 
as holiness. It is addressed to Zion herself: 'no longer shall enter again into you an 
uncircumcised ['?ii1] and an unclean [~OO] person'. This verse is significant for 
interpreting Isaiah 56: 1-8 since the issue in both is entry into Zion. The key word is 
'uncircumcised one'. There are two ways in which this word is interpreted. Some 
33 Cf. Ne. 9:6-8. Here the election of Abraham is viewed as comparable to the act of creation. Yahweh 
who has chosen Abraham, brought him out of Ur, established his name, Abraham, and made a covenant 
with his seed that He would give the land of the nations to them, is introduced and addressed as the God 
who made the heavens and earth and who gives life to everything; cf. Rendtorff, Die Bundesformel: Eine 
exegetisch-theologische Untersuchung, 9. In Deutero-Isaiah too the establishment of Yahweh's new 
people is compared to this creation of the universe (43: 15-21). He is the creator of Israel (15) whom he 
has also formed; 21. 
34 In 54:11-17, which deals with the establishment of Zion (llb), the announcement of establishing 
Zion as Yahweh's city is given also in the form of a message of comfort to wounded Zion; 54: lla 
35 51 :16a; cf. 59:21. 
36 5 1: 16a; cf. Is. 49:2 
37 The gates, in the Hebrew Bible, stand for both the army (those who defend the gates and protect the 
city), as well as the judiciary since the court was held in the gates (Pr. 31:23). The gates of Zion are 
called the gates of righteousness; Ps. 118: 19. 
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commentators take it as a literal reference to the uncircumcised Gentiles who will no 
longer ravage Jerusalem as done by the Assyrians and Babylonians earlier.38 Others see 
in this primarily a figurative reference to cul tic and ethical uncleanness of heart.39 No one 
who is unclean in this sense would be able to enter Zion. Once, Zion became unclean and 
abominable, deviating from Yahweh 's ideal of Exodus 19:5-6, but this shall no longer be 
the case in the eschatological Zion. Thus Isaiah 52: 1 points to the permanent status of 
holiness that is granted to and establishes Zion. 
The immediate passages that exhort Zion to be holy by doing righteousness and 
justice (51: 1; 52:1 lb; 56: 1; 58) become intelligible in the light of this criterion of holiness 
being applied universally in 52:lb. There is an intentional use of ~oo in verse llb in 
parallel to its occurrence in verse 1. The exclusion of an unclean person from holy Zion 
(v. 1) is contrasted with the exit of the holy people (those who carry the vessels of the 
Lord) from an unclean Babylon. Verse 1 looks forward to the entry of the holy ones into 
Zion. Verse 11 , by exhorting the holy ones to remain clean, points back to verse 1, 
reminding them that in order to enter into Zion they have to remain holy. 
3.4. 59:21 And The Core 
Some commentators regard the Core as a separate literary unit.40 It could therefore be 
argued that the Core has no link with the covenant mentioned in 59:21. For example, 
Westermann even suggests that 59:21 is to be taken from its present location and placed 
with 66:22.41 Smith assigns 59:21 to a later redaction and sees in it the delimiting of the 
scope of salvation which is extended to all of Zion in the Core. I suggest, however, that 
the delimitation made in 59:21 (the repentant ones) is implicit in the Core. In fact, 
Hanson observes ' a narrowing of the salvation hope to a segment within Israel ' in the 
Core in 61:3.42 
The link of 59:21 with the Core is noticed by many commentators,43 but not 
discussed in detail. In my understanding the following factors link 59:21 with the Core. 
First, the idea of the redeemer is linked to the Core through ' the redeemed ones of 
Yahweh' (60:16b). Secondly, the verb 'I will establish' (•'~) links the covenant with the 
38 J. McKenzie, Second Isaiah: Introduction, Translation, and Notes, 127; Whybray, Isaiah 40-66, 164; 
Watts, Isaiah 34-66, 213 . 
39 Pieper, Isaiah II , 420; Motyer, Isaiah, 416. That the figurati ve sense is the dominant part of the 
meaning of ', J) is clear from the context of 52: 1. The immediately succeeding adjective ' unclean', 
predominantly used for ritual uncleanness, actuall y explains the meaning of ' uncircumcised '. The 
uncircumcised one is anyone, whether Israelite or non-Israelite, who is unclean. 
40 Westermann, Isaiah 40-66, 296, 307; Whybray, Isaiah 40-66, 229. 
41 Westermann, Isaiah 40-66, 296, 307. 
42 Hanson, Dawn, 92. 
43 Durun had observed the connection between chapter 60 and what precedes; Duhm, Das Buch Jesaia, 
447; cf. Kissane, Isaiah, 251. G.J. Polan (In the Ways of Justice Toward Salvation, 307-8), W.A.M. 
Beuken ('The Main Theme of Trito-lsaiah "The Servants of YHWH'", 70-71) and 0 . H. Steck 
(' Beobachtungen Zu Jesaja 56-59', 228-46) see a link between 59:21 and what follows. 
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language of ' founding ' or ' establishing ', which is the central theme of the Core.44 
Thirdly, the term •', l1 (which indicates the perpetuity of the covenant45) and fourthly , 
the closely related concept of SJ r (through which the covenant is perpetuated)46 occur in 
both 59:21 and the Core. Therefore, it is likely that Zion's establishment in radiance and 
exaltation (60: 1-62: 12) is Jinked with the covenant made with her or mediated to her in 
59:21.47 
4~ Solidarity Promise (60: 12) 
The solidarity promise is essentially a promise of protection given by the sovereign to his 
ally. By it, the sovereign validates the allegiance which the ally gives to him. I contend 
that the solidarity promise given to Zion in the Core is in 60: 12: 
For the nation and the kingdom that will not 11::l~' 711::lJJ' ~', ,rzi~ i1J'?or.:im '1Ji1 'J 
serve you will perish 
and the nation hall be utterly destroyed 1::lin' ::lin Cl'1Jii1 
Further, I argue that 60: 12 is an inherent part of the structure and theology of 
Zion 's establishment portrayed in the Core. Although many commentators consider 
(,(): 12 a key part of the chapter, they have failed to notice its link with the larger theme of 
' establishment of Zion ' .48 Some commentators, however, regard 60: 12 a gloss. 49 They 
argue that it does not fit the context because i) it is an odd piece of prose bearing a 
nationalistic stance, and ii) the nations who come to Zion, in 60:3-10 do so willingly 
(60:3-5). It is thus considered as being out of line with the form and theology of the 
chapter. 
In objection to i) it may be stated that although 60: 12 does assume a sudden 
change from verse to prose,50 it is difficult to make a fine distinction between poetry and 
prose in Biblical Hebrew.SI Moreover, a shift from poetry to prose to convey emphasis 
44 60: 15b, 17b; 62:7b. 
45 60: lSb, 19b, 20b, 2 1; 61:7b, 8b. 
46 See Is. 6 1:9b; cf. 60: 15b; 7JJ1r JJir of 59:21 bis similar to i 11 1 in of 60: 15b. 
47 This view is also favoured by Delitzsch, Isaiah, 2.408-9; Pieper, Isaiah II, 567-69; Kissane, Isaiah, 
2.255; Young, Isaiah, 3.443-44 and Motyer, Isaiah, 494. 
48 Delitzsch, Isaiah, 2.417; Cheyne, Isaiah, 2.90; Watts, Isaiah 34-66, 454; Pieper, Isaiah II, 588; 
Leupold Isaiah , 2.312; von Orelli, Isaiah, 321-22; Young, Isaiah , 3.451 ; Willis, Isaiah , 454; Hanson, 
Dawn, 56-57 and Motyer, Isaiah, 496. 
49 Kissane, Isaiah, 2.261 ; G. Wade, Tire Book of the Prophet Isaiah with Introduction and Notes, 383 ; 
Whybray, Isaiah 40--66, 235; Westermann, Isaiah 40-66, 360; Muilenburg, ' Isaiah 40-66' , 703 ; cf. 
Pieper, Isaiah II, 588; A. Herbert, Isaiah 40-66, 1.59. 
50 Muilenburg ' Isaiah 40-66' IB, 5.703; G. Fohrer, Das Buch Jesaja, 230, n. 36; Westermann, Isaiah 
40-66, 360; Wade, Isaiah, 383; those who advocate subordination of the Gentiles to Israel are C. von 
Orelli, The Prophecies of Isaiah, 322 and T.K. Cheyne, Isaiah, 2.90. 
51 J. L. Kugel, The Idea of Biblical Poetry, 59-95. Kugel points out that the distinction between prose 
and poetry is not native to the text of the Old Testament, and 'to see biblical style through the split lens 
of prose or poetry is to distort the view' (85); cf. Smith, Rhetoric and Redaction in Trilo-Isaiah, 8. 
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is also found in 66: 17-24 where it serves to give an air of finality to the climax of the 
book.52 So Isaiah 60: 12 apparently serves a similar function, except that it is placed at 
the pivot of the chapter. Concerning the nationalistic stance, it should be noted that the 
doors of Zion are not closed to the nations, but are open so that they can enter to serve. If 
the warning of verse 12 is a threat, then it cannot be interpreted as nationalistic since in 
the opinion of the author, the nations' salvation contains only in serving Zion, excepting 
which they face total destruction. 
In objection to ii) we should note that 60: 12 only depicts what will happen when 
the nations do not come to serve Zion willingly. Hence, it continues the thought of the 
nations' submission to Zion and is in harmony with the context.53 60: 12 is in harmony 
also with the structure of Isaiah 60 as it functions as the chapter's pivot:54 
A 1 The Lord, the light of Zion (1-5) 
B1 The new status of the nations: materially and spiritually accepted by the Lord (6-7) 
c 1 World expectations met in the Lord (8-9) 
D 1 The erving nation : the Lord's compas ion to Zion (10-11) 
E Zion, the key to world destiny (12) 
D2 The submi ive nation : their recognition of Zion (13-14) 
c2 Zion' needs met by the Lord ( 15-16) 
B2 The transformation of Zion, materially and spiritually (17-18b) 
A2 The Lord, the light of Zion (18c-22) 
Motyer divides this poem (Is. 60) into ten stanzas, five on each side of the central 
statement in verse 12. This statement is bracketed by the stanzas focusing on the visions 
of the nations serving (10-11) and submitting to Zion (13-14), building its walls (10a) 
and bowing low to it (14a). Thus the poem centres on the Abrahamic theme that those 
who bless her (i.e., Zion) will be blessed and those who curse her will be cursed.55 
Finally, 60:12 is in harmony with the overall theme of Zion's establishment. In 
54: 11-17, in the context of the establishing of Zion, the promise of solidarity is given 
immediately after the declaration 'I will establish (JD] you in righteousness [i1p~~]'. It 
is promised that fear and terror will be distant from her (14b), and that any nation, 
weapon or tongue that rises against Zion will be defeated and any plan against her will 
fail (15, l 7ab ). Thus she is promised protection from attacks, wars and legal arguments. 
After urging those who remember Yahweh, 'Do not give Yahweh rest until he 
establishes [p:,J and makes [• 'fDJ Jerusalem a praise in the earth', the prophet announces 
Yahweh's resolve (62:8): 
52 O'Connell, Co11ce11tricity, 231-32. 
53 Whybray, Isaiah 40---66, 235. 
54 Motyer, Isaiah, 493-94. 
55 Cf. Gn. 12:3; 27:29; see, Motyer, Isaiah, 493. 
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'Never again\ ill I give your grain as food to 7':J~', ',:,~o i JJ 7)n n~ 1n~ •~ 
your enemy. 
Never again will the sons of foreigners drink 1::l '1.l)l' id~ 7d1,•n i::lJ ':0 1nl!:i• C~1 
your\ ine for which you have toiled' 
This negatively stated promise of solidarity leads to a positive description of Zion's 
people who celebrate Yahweh's presence in their midst by offering the first-fruits and by 
eating and drinking in the sanctuary (62:9). In Deuteronomy, it is laid down that Israel's 
covenant violation will incur a curse on the fruits of the ground (28: 18), of the vineyard 
(28:30) and of 'all your labour' (28:33), specifying that unknown people will eat the 
fruits (33). This was to be an inevitable outcome in which Yahweh would withdraw his 
solidarity promise. Therefore, a resolve on Yahweh's part, in Isaiah 62:8, not to allow 
enemies to eat the fruit of Zion's labour signifies a restoration of the Sinaitic solidarity 
promise, and, therefore of Yahweh's covenantal presence. Hence the reference to the 
celebration of Yahweh's presence: the 'eating' and 'drinking' in 'my holy courts' (Is. 
62:9). 
As in Isaiah 54: 11-17, so in the Core, the promise of solidarity is given to Zion 
in the context of her establishment, as Yahweh's city, in righteousness (i1pi~) and for 
glory ( ~J',). Using the emphatic construction 1:nn• :l n, a threat of complete destruction 
is given against any nation or kingdom that assumes a confrontational stance and refuses 
to serve Zion or acknowledge her sovereignty (Is. 60: 12). 
The subject of the nations' entry in Zion, stated positively in 60:9-11 and 13-15 
where the nations come to Zion along with their wealth, is stated negatively in verse 12. 
The nations come to Zion because Yahweh has glorified her, established the covenant 
relationship with her and given her the solidarity promise in verse 12, which necessarily 
involves a threat to the enemy of Zion. Thus, verse 12 viewed as the solidarity promise, 
fits within the overall context of the establishment of Zion as Yahweh's city, which is the 
main theme of the Core. 
Therefore, 60: 12 is neither odd nor nationalistic, but serves a vital function in the 
chapter by bestowing upon Zion the 'Abrahamic' position of the blessed figure.56 60: 12 
is in harmony with the structure and theme of 60: 1-22 where it is, most likely, used by 
the author in order to create a parallel with Abraham. 
~6 Even if 60: 12 were exceptional, it could be argued that the author of 60: 1-22 has included it 
1~tentionally to achieve the parallel even at the cost of smooth flow in the narrative because it fitted with 
his overall purpose of the establishing of Zion in the blessed position. 
58 
5. Plan And Purpose Of Establishment 
5.1. Plan Of Establishment 
Yahweh establishes Zion on the foundation of an everlasting covenant: on peace and 
righteousness and for majesty and praise in all the earth. The everlasting covenant, which 
Yahweh makes with the people of Zion as ' their reward in truth ' is the central act in the 
Core (61 :8b),57 whilst 'majesty ' and ' praise ', which parallel the concept of exaltation, 
frame the Core (60: 15; 62:7).58 Zion is exalted to a high position as Yahweh's holy 
people, priests and ministers. As a result, the nations are attracted to her. Their attraction 
seems to be the very purpose of Zion 's exaltation. 
The nations' response to Zion's new blessed position determines their destiny: 
they are either blessed or cursed. Those who enter Zion ' s gates in order to serve her are 
blessed but those who do not are cursed and destroyed.59 Only as she becomes the 
Lord ' s city can she function as the universal city.60 Only as she is blessed above all can 
she administer blessings to all. 
5.2. Purpose Of Establishment 
The purpose of Zion' s establishment is to bring the Gentile nations into the plan of 
Yahweh ' s universal blessings promised to Abraham. It might seem that in the Core the 
Gentiles are portrayed as subordinate to the Israelites. They perform menial jobs and 
even pay homage to Israel.61 They are not, however, inferior in status to Israel. First, 
the language of service is metaphorical.62 The phrases ' build your walls' (60: 10a), and 
' bow low to you ' (Is. 60:14b), which are often taken to argue for the subordination of 
the Gentiles to Israel,6.3 however, indicate that now the Gentiles recognise the blessed 
status of Zion and acknowledge Yahweh's presence in her. 
Secondly, even if we take the language of service literally, the list of services 
performed by the nations suggests that they are involved in all aspects of the city ' s life. 
The verbs that describe what the nations or their kings do or what is done to them or their 
wealth are: go (7':iii ; 60:3), bring ~ 1J. ; 5b), proclaim (,tv::i. ; 6b) , build (iiJJ. ; 10), serve 
57 Cf. 40: 10b, which is similar to 61 :8b, where it is explicitly Yahweh who comes as warrior to save 
his people and brings his reward (1i:)a:1) with him. In 49:4b it is the Servant who expresses confidence in 
that his reward (i1':iSJEl) is with his God. Here (5():8b, Zion receives the reward ,:,tt) on the basis of faith 
by the act of God just as Abraham received the promise of reward by faith ; Gn. 15: 1. 
58 Cf. Is. 4:2 where p~l is used synonymously with n,~Eln. 
59 See Is. (5(): 12. 
60 Motyer, Isaiah, 493. 
61 Cf. fiO: 14; 61:5. 
62 Whybray (Isaiah 40-66, 243) explains the metaphorical meaning in terms of 'a privileged status' that 
involves the role of 'intercessors and mediators' on behalf of the nations. 
63 Cf. Is. 49:23b, 'lick the dust of your feet'; see Van Winkle, The Relationship of the Nations, 193, 
243; Smith, Rhetoric and Redaction in Trito-lsaiah, 59. 
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(I7,IZ7 ; IO), lead forth (JiiJ ; 11), bow down (rml!:7 ; 14a), worship (mn; 14b), stand (iO.IJ ; 
61:5a), feed the flock {iT.IJ ; 5a), plough the land (i:>~ ; 5b), dress the vines (• 1:> ; 5b), 
know (.I17 '), acknowledge ( :>:i ; 9 ), and observe (i1~, ; 62:2). These describe their 
pilgrimage to Zion, worship at the sanctuary and both menial (m::i, i1.I11 and •1:>) and 
cultic (n11Z7) service to Zion This shows that the nations are not only assigned menial 
tasks, but partake in all aspects of the city ' s life. They have received full membership in 
the Zion community. 
Thirdly, Zion here does not represent the old political or ethnic Israel ; it is 
international in its membership because some of the foreigners have become fully-
fledged members (cf. 56:57; 66:2la). Therefore, if the language does indicate 
subordination, it is not of Gentiles as foreign races to Israel's Abrahamic race, but of the 
nations to Zion as a symbol of Yahweh's sovereignty. The purpose of exaltation or 
establishment of Zion is to bring the nations into God 's Zion community so that the 
blessings promised to Abraham for all humankind might come to fulfilment. 
6. Summary 
In the Core, the exaltation language is used in the context of the 'founding of Zion' as 
Yahweh 's city. She is founded as Yahweh 's community on the basis of the everlasting 
covenant. Her membership is extended to the obedient and the penitent. The nations are 
admitted into Zion on the basis of their allegiance to Yahweh, her King. Since Zion is 
holy and nothing unclean can enter her, holiness is the basis by which they have been 
accepted as members. Zion and her people are established in righteousness. The purpose 
of establishment of Zion is to make Yahweh known to the nations. Where do the roots of 
this covenantal establishment of Zion and her membership lie? 
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Chapter 2 
Abrahamic Covenant and Zion's 
Establishment 
Trito-Jsaiah in the Core, uses Abraham not only as an example but also as a proof of 
hope for post-exilic Zion. This is apparent from the number of allusions to the 
Abrahamic covenant promises depicted in Genesis 12:1-4a, 15:1-8, and especially 17:1-
8.1 These allusions show a parallel between Abraham and Zion, indicating that Zion, like 
Abraham occupies the central position in Yahweh 's plan of blessing to the nations. A 
number of commentators have noticed the allusions, suggesting that the Abrahamic plan 
is seen being fulfilled in Zion, but to my knowledge, they have not made any detailed 
inquiry of the Abrahamic theme which this chapter envisages to do.2 
1. Genesis 12: l -4a 
In this section, I will compare the position of Abraham in the plan of blessing to 
humankind in Genesis 12: 1-4a, with that of Zion in the plan of blessing for nations in 
Isaiah 60-62, with special reference to the solidarity promises of Genesis 12:3c and 
Isaiah 60: 12. The purpose of comparing the solidarity promises is to explore the 
possibility of Genesis 12:3c influencing Isaiah 60: 12. 
Many commentators ignore that 60: 12 alludes to Genesis 12:3ct Some, however, 
acknowledge that 60: 12 fulfils Genesis 12:3c, the Abrahamic promise of solidarity.3 The 
possibility that 12:3c informs 60: 12 is indicated first by their structural and genre link 
and secondly, by the way they function in their respective contexts, i.e., in Yahweh's 
plan of blessings for the nations. 
First in structure and genre, 60: 12 and 12:3c are a solidarity promise. They are 
1 Gn. 17: 1-8 contains the climax and summary of the earlier covenants and promises to Abraham (Gn. 
12: 1-4a; 15: 1-21). The dependence of Gn. 17 (P) on Gn. 12 and 15 is generally accepted, but in particular 
Van Seters has shown how Gn. 17 is dependent upon Gn. 12, 15 and on other J material; Van Seters, 
Abraham in History and Tradition , 282-83). Van Seters delineates fi ve themes that are common to both 
Gn. 15 and 17: i) a theophany with a divine promise (15: l; 17: 1-2), ii) Abraham's reaction by obeisance 
(17:3) and by a complaint (15:2-3), iii) the promise of an heir with numerous progeny (15:4-5) , or 
numerous progeny alone (17:4-6), iv) the covenant with Abraham and his descendants (15:7,18; 17:4-8) 
and v) the promise of land to Abraham and his descendants (15:7, 18; 17:8). These themes occur in the 
same sequence in both the chapters, this according to Van Seters points to the dependence of Go. 17 on 
Gn. 15; idem, 282. 
2 Pieper, Isaiah, 2.588; Leupold, Isaiah, 2.316; Herbert, The Book of the Prophet Isaiah 40-66, 159, 60; 
Whybray, Isaiah 40--66, 244; Achtemeier, Isaiah 56-66, 82; Knight, Isaiah 56-66: The New Israel, 46. 
3 Pieper, Isaiah, 2.588; Motyer, Isaiah, 496. 
typical of other solidarity promises in the Old Testament, and stand at both ends of the 
spectrum of the blessed figures. They put the 'you' of the blessed figure in a protected 
status and at the same time make the blessed figure the determining factor for blessing or 
curse: 
a b 
Gn. 12:3a Abraham If X bl you, I will bles X 
If Y disdains you, I will curse Y 
2 Gn. V:29 Jacob If X curses you, may X be cursed 
If Y bl you, may Y be blessed 
3 Ex. 23:22b I rael IfX i your enemy, I will be his enemy 
4 Nu. 24:9b Israel If X are your blessers, X will be blessed 
1 f Y are your cursers, Y will be cursed 
5 Dt. 23:5b Israel Y attempted to curse you, their curse was turned into a 
blessing 
6 Zc. 14:6 Jerusalem If X doesn't go up to worship, it won't rain upon X 
7 I . 00: 12 Zion IfXd n't serve you, X wiU be destroyed 
These conditional statements are functionally equivalent. In lb, the active clause, 
the objects X and Y are the recipients of the action of blessing and curse. In 2b, 3b and 
Sb, the passive clauses, X and Y have changed roles and become grammatical subjects, 
yet their function remains the same: they are still the recipients of the curse or blessing. 
The statements fall into two groups. One, that of a blessed figure Abraham and his heirs 
(Israel, Zion) and the other, that of the blessers and cursers who, depending on their 
response, are either blessed or cursed. A promise of solidarity is given to Abraham by 
virtue of his blessed status which he receives through the covenant (Gn. 12:3a). In 
Genesis itself the promise of solidarity is passed on to Jacob (27:29). Numbers and 
Deuteronomy further apply this promise to the people of Israel.4 Finally, in Isaiah 60: 12, 
Zion, by virtue of being established in the Abrahamic position, receives the promise of 
solidarity. 
1. 1. Solidarity Promises And Their Respective Contexts 
The solidarity promise functions as a centrepiece in both the Abrahamic plan of Genesis 
12:1-4a and the Zionic plan of 60:1-21. 
a) Structure Of Genesis 12: 1-4a 
The structure and the message of Genesis 12:1-4a, which provides for Abraham's 
protection by granting of the solidarity promise in verse 3, also places him at the centre 
4 Nu. 24:9b; Dt. 23:4-5. 
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of God 's plan for blessing humankind. The structure can be represented as: 




~7~ (D~ ~ii ~ 
1, 1J J1, 7q]l1~ promise i Apodosis 
7:) ::J~ promi ii Solidari ty Promise 
7oq> iii,,~ promise iii Solidarity Promise 
jj:) ::J ii'i1 Command Protasis II 
T:) :JO ii:) ::J~1 promise i Apodosis 
7~~ 7',',po promise ii 
iiO~ii nnooo :) 7::J :) ::J promise iii 
This structure presents us with two stages of the plan. Stage I contains the three 
promises: i) ' I will make you a great nation ' ; ii) ' I will bless you ' and iii) ' I will make 
your name great'. This stage is made dependent on the condition 'Go ... ' . Stage II 
contains the promises: i) ' I will bless those who bless you ', ii) 'the one who despises 
you, I will curse' and iii) ' through you all the families of the earth shall find blessing'. 
This stage is made dependent on the imperative 'Be a blessing' which is placed in the 
central position and acts as a pivot between the two sets of protases and apodoses.5 
Yahweh intends, in the first stage, to bless Abraham, and then in the second, to bless, 
through Abraham, all the families of the nations. 
The promise of blessing 'I will bless you' will evoke from those nations who 
will see Abraham' s blessings two kinds of responses: one of confession (recognising 
that Yahweh is the source of blessing) and the other of confrontation ( disdaining both 
Abraham and Yahweh). Corresponding to the two anticipated responses, the solidarity 
promise has two clauses: ' I will bless those who bless you ' and ' your disdainer, I will 
curse [1~~ 7',',pr.n]' (Gn. 12:3a,b). The promise ii) of the second clause indicates that 
although the overall emphasis in Genesis 12: 1-4a seems to be on the blessings, the curse 
5 ' Be able ing' clearly has an imperative form, and therefore it provides a clear structural marker, 
enabling us to divide the text into two tripartite sections consisting of an imperative followed by the 
three promises. As to the meaning, 'be a blessing' has both injunctional and intentional senses. The 
injunctional sense could be even primary. Against a (purely) intentional sense, it could be argued that it 
would be a repetition of thought already present in pii 'I will bless you'. Additionally in Gn. 17: l there 
is a parallel structure 'Walk before me and be blameless [• ' r.m i1'ii1)'. If 'be blameless' were to have 




is still an important part of it. In the ANE treaties, the declaration of solidarity contains 
both curses and blessings.6 So, it is plausible, that the curse is original also to the 
solidarity promise of Genesis 12:3. In fact, the curse is inherently woven into the larger 
Abrahamic narrative of which Genesis 12:3 is a part.7 
The ' solidarity rationale ' : i.e., promises i) and ii) of stage II are linked to what 
precedes them, namely the promises of blessings to Abraham in stage I, and also to what 
follows, namely, iii) blessing for all the families of the nations. This last promise is the 
result of promises i) and ii), and ultimately of the command 'Go ' (12: la), and it expects 
people also to put their allegiance in Abraham's God by showing solidarity with him. 
This solidarity is more than just an attitude. 
b) Structure Of Isaiah 60:1 -12 
The Core ' Isaiah 60--62' contains 'Yahweh's plan of blessing for Zion and the nations ' . 
A single protasis in 60: 1 is followed by apodoses in verses lb-22. These comprise the 
promise of solidarity (v. 12) surrounded by the promises of multiplication, of being a 
channel of blessings to the nations. The theme of the inward movement of the nations to 
Zion in verses 1- 11 and 13-21, arranged concentrically around the solidarity promise of 
60: 12, demonstrates that Zion is at the centre of Yahweh 's plan. 
This structure, in which Zion functions as the instrument of blessing to the 
nations, parallels the one of Genesis 12: l-4a where the solidarity promise (12:3a,b) 
functions as the pivot between the blessing of Abraham (2c) and the nations (3c). The 
promises of blessings and the solidarity promise in 12: 1-3 are contingent upon the 
command 'Go' and 'Be a blessing ' in 12: la, 2c. Similarly the promises of blessings and 
solidarity (60: 12) in Isaiah 60: 1-22 are contingent upon the command 'arise and shine for 
your light has come' (60: 1). 60: 12 is given in the context of establishing Zion as 
Yahweh's city like other solidarity promises. 8 This indicates the programmatic nature of 
the solidarity promise, because it is through this promise that the blessings are to reach 
all humankind which is the goal of Yahweh's plan of salvation. 
6 E. Ruprecht, ' Hintergrund Der Elemente Von Gen. XII 2-3' , 454-57. 
7 Immediately following Gn. 12:3 are placed the Abimelech and Lot narratives, which illustrate that any 
disdain of Abraham, Yahweh's servant, results in the displeasure of Yahweh. Therefore, like blessing, the 
curse motif is an inherent part of the Abrahamic narrative. Commentators, however, do not pay sufficient 
attention to the second half of the formula which relates to the curse; e.g. Skinner, Genesis, 243-45. 
8 Is. 14:32; 28: 16; 29:8; 31:4b-5; 54: 14-17a 
64 
c) Solidarity Promi e Require Allegiance And Holiness 
i) Allegiance 
A clue regarding how people should bless Abraham is implicit in the connection of this 
promise (3a) with 'I will make your name great' (2b). People may, using his name in 
prayer, actually bless Abraham, 'Blessed be Abraham', or ask for blessings upon 
themselves by acknowledging Abraham's blessed status, ' Bless us like Abraham'. But 
more than an acknowledgement is at stake here. The use of Abraham's name in this 
blessing formula, goes beyond a gesture of 'well wishing'. It calls for one's self-
alignment with him through covenantal solidarity. In ANE treaties, that provide a 
background for Genesis 12:3, the commitment to treat the other's ally as one's own and 
the other's foe as one's own is normally expressed by a declaration of solidarity such as 
' to my lord's enemy I am an enemy, and to my lord's ally I am an ally'.9 The difference, 
here, is that, whereas in the ANE text it is the vassal who makes the commitment, in 
Genesis 12:3 it is Yahweh, the suzerain, who makes it. In the Sinai tic covenant also, we 
have an instance of Yahweh making a declaration of solidarity. 10 Interpreted against this 
background, the solidarity promise means that whoever declares solidarity with Abraham 
receives blessings from Yahweh, but whoever does not, receives curses from him. 
Therefore the demands of solidarity concern not just a 'well wishing attitude' but that 
which leads to the action of self-alignment, a declaration of solidarity, with the blessed 
figure.I I 
It is noteworthy that the solidarity promise is patterned after the 'eye for an eye' 
formula. The balance breaks down, however, in the second half of the verse (3b) where 
the word normally translated 'curse' is not,.,~ but ',',p ('disdain').12 This suggests that 
whereas a mere disdain is enough to incur the curse, it might require more than mere 
appreciation or sympathy with the blessed figure to experience the blessings: a 
willingness to enter into partnership and remain in solidarity with the blessed figure. 13 
9 J. Nougayrol, Le Palais Royal d'Ugaril IV, 49: 12 f. cited in J.H. Tigay, ' Psalm 7:5 And Ancient Near 
Eastern Treaties' , 178-79. The fonnula used by the father of Hatschepsut, while blessing his successor to 
the throne, offers a particularly close parallel to our text 'Wer sie preisen wird, wird leben, wer lasterlich 
etwas Ubles gegen ihre Majestate sagt, wird sterben ... .'; Ruprecht, ' Hintergrund Der Elemente Von 
Gen. XII 2-3 ', 455. 
lO In an epilogue to the covenant stipulation of Ex. 21-23: 19 in exchange for Israel's obedience, Yahweh 
declares, ' I will be an enemy to your enemies and a foe to your foes'; 23:22b. 
11 The act of solidarity of Shecbem with Jacob' s household became possible only when the Shechemites 
agreed to circumcise themselves; Gn. 34: l4-2A. 
12 Wenham, Genesis 1-15, 276-77. 
13 J. Scharbert, ' "Auchen" und "Segnen" im Al ten Testament' , 16. Scharbert asserts that the act of 
blessing someone essentially signifies one's declaration of closeness and solidarity with the blessed ones, 
no matter how the pie! of 7 J. in Gn. 12:3 reads: whether 'to greet', 'to appreciate' or 'to bless' (16). 
We, however, believe that in Gn. 12:3 the reading of the piel of 71::i. should correspond to its essential 
meaning since it does not express a bare attitude but also an act of allegiance; cf. Ex. 23:22b. 
65 
ii) Holiness 
Allegiance to the blessed figure functions as the rationale for blessings for the nations. It 
should be noticed that the blessed figure himself has to first put allegiance in Yahweh and 
obey him. The promises of blessing (multiplication and greatness), land and solidarity 
are linked to the first imperative ' Go '. The command ' Be a blessing ' retains its 
intentional sense, which it acquires as a result of being dependent on the imperative 
' Go ', but also functions as a command. As a command it is comparable to the command 
in Genesis 17: 1 ' Be blameless ' which has ethical and moral overtones.14 In Genesis 
22: 18b, the promise of Genesis 12:3 ' through you all the families of the earth find 
blessing ' is applied to Abraham's offspring ' all the nations of the earth will bless 
themselves through your seed ' . In this application Genesis 22: 18 uses the reflexive 
Hithpael instead of Niphal , thus emphasising the response of the nations to God ' s plan 
of blessing. The rationale for this transference of the blessing was: 'because you have 
obeyed my voice[' :i n.!JOCD CD~ J .!J]' . If the nations show solidarity with the blessed 
figure , it means they have confessed their allegiance to Yahweh and have recognised that 
Yahweh is the deity who has blessed Abraham, and that he can also bless them. 15 
Two questions need answering: i) does the solidarity promise in (i(): 12 require the 
nations to put their allegiance in Zioo/Y ahweh?; ii) does it require Zion herself to abide 
by the same condition of allegiance/obedience? With regard to the first question, we see 
that the nations come to serve Zion and bring tribute, which does indicate that they have 
put their allegiance in Yahweh who is the king over Zion. And in response to the second 
question, it must be said that it is on the very basis of their allegiance to him, Yahweh 
has inaugurated the new covenant (59:20-21 ; 61:8), which establishes Zion, with all the 
promises including the solidarity promise. It is also seen that righteousness will rule Zion 
(f,0:17), and all her children will be righteous (f,0:21). It is through their righteous acts, 
the light of Yahweh is to be reflected to the nations (f,0:1-3; 61:llb; cf. 58:13-14). This 
question of Zion's obedience is further discussed in the next chapter. 
14 G. J. Wenham, Genesis 16-50, 20. 
15 The nations should acknowledge what God does in Abraham and his offspring and respond in 
allegiance to Abraham, his offspring and in their God. If the universal promise of blessings for all the 
fami lies is connected to the promise of great name, then the nations' participation in the blessing must 
involve acknowledgement of the great name given to Abraham. This is also conveyed by 7::1 D1:lJ in 
'they will find blessings in you'. 
2. Genesis 15:1-7 
In this section, I will compare Genesis 15:616 with Isaiah 60:21 17 to show how in both, 
the condition of righteousness is linked to land inheritance. In Genesis 15, language of 
inheritance predominates. 18 The land is both given (1m. 7,18) and possessed {!Di'. 7, 8). 
The question of inheritor (son) and the inheritance (land) is naturally linked.19 
Before the key verse 6, a dialogue takes place over the issue of who will be 
Abraham's heir. The word of Yahweh comes to Abraham saying 'your reward (,::,(6) 
will be great' (1). Abraham presumably understands this reward, in the light of the 
blessings of Melchizedek at the conclusion of his recent campaign against the four kings, 
to be the land promised by Yahweh El Elyon.20 Of what use, however, will this land be 
if he has no son to inherit it? Hence the complaints: ' but I am going childless ' (2) and 
'you have given me no seed' (3). Given his 'childlessness' and the law of the land, 
Abraham says ' a son of my house ' will be my heir. To this situation, Yahweh responds 
with the words of promise 'this one will not be your heir' but 'that which comes out of 
you shaJI be your heir'. Finally, Abraham believes (lo~;n) in Yahweh (6a). Yahweh then 
credits Abraham's faith to him (1', ilJ!Dn'1) as righteousness (6b): 
And he believed in Yahweh 
And he credited to him righteousness 
What do i) o~;n and ii) i1:J!Dn'1 mean? 
i1 i1':J o~;n 
i1pi~ 1', i1:J1Vn'1 
i) the plain sense of the verb 1o~i1. followed by a preposition ::i , is 'to display 
trust in' .21 It is in this sense that the verb 1o~i1 is used here. Belief in Yahweh means that 
16 On the basi of Gn. 15, Clements (Abraham and David, 18) has established a link between Abraham 
and David. Gn. 15 i both ancient and primary for the Abraham tradition, cf. Brueggemann, Genesis, 
140. The link i extended to Zion, especially through Isaiah 55:3-5. More directly, Van Seters (Abraham 
in History and Tradition) has discu ed the meaning and significance of the themes of righteousness and 
land inheritance in Go. 15 to the exilic community in Babylon: 'In this exilic context the statement 
about faith being reckoned as righteousness becomes most appropriate and Abraham, the sojourner, 
becomes the ideal of the Jew who lived in this hope' ~ idem, 269. 
17 Cf. 61:3b. 
18 The terms .I1 r (3a, Sb, cf. 13, 18), IDi'l' (3b, 4a, 4b) and 7'.LlOO ~~• ilD~ (4b) refer to 'heir'. The 
phrasen~m fi~i1 refers to the inheritance (this land, 7b, 18b). 
19 It is normal to divide the chapter into two parts: 1-6 and 7-21 corresponding to two themes of 'heir' 
and ' land' but it is also observed that by these themes the two sections are connected~ Clements, 
Abraham and David, 19-20. 
20 Gn. 14: 19-23; cf. N.M. Sama. Genesis, 112. 
21 The declarative-estimative nuance 'he declared him as steadfast' , suggested by some commentators, is 
objected to by others since the verbs used declaratively are followed by the direct object (V. P. Hamilton, 
Genesis 1-17, 424). The object particlen~ . however, never follows the verb, except in Jdg. 11:20. On 
this ground Wong questions if the verb ever had such a nuance; Wong, The Nature of Faith , 25. 
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Abraham has taken Yahweh's word to be true and trustworthy.22 The hiphil might 
indicate repeated or continual action so that one can say that faith was Abraham's 'normal 
response to Yahweh's words'.23 He continued to believe in Yahweh and obeyed him.24 
ii) von Rad provides an important clue towards understanding the meaning of 
i1:Hvn•1 by suggesting that i1p7~ 1', i1:::l!Dn'1 originally had a cultic setting although its 
meaning is now spiritualised.25 In a cultic context the antithesis of declaring someone 
righteous is pronouncing blood guilt on him, which amounts to exclusion from the 
community .26 In the light of this, reckoning someone righteous would mean 
pronouncing the person to be in proper standing and thus in communion with Yahweh. 
Therefore, we can infer that with the crediting of righteousness to Abraham, Yahweh 
constitutes Abraham as the first member of Israel, the faith community, so that he can be 
truly called 'father of the nation' .Zl 
In this process by which Abraham is credited with righteousness, the sequence of 
divine initiative and human response is important: i) Yahweh extends the promise of a 
great reward, understood to be the promised land (1); ii) Abraham believes in Yahweh 
(6a); iii) Yahweh credits Abraham's act of believing as righteousness (6b) and iv) finally 
confirms his word of promise by the covenant, 'to your seed I will give this land' ( 18). 
The divine crediting implies that the promises of an heir, land and sonship, are already 
granted. Abraham, however, finds confirmation of these promises through the covenant 
of land. Thus, according to this example of Abraham, one can possess the land through 
the righteousness comprising of human allegiance to Yahweh and Yahweh's consequent 
crediting of that allegiance as righteousness. 
According to Isaiah 60: 1-62: 12, the people possess the earth only after they 
become righteous. This is emphasised in 60:21: 'And your people, all of them, will be 
righteous, and forever they will possess the earth'. 'When righteousness is perfected, 
tenure is secure' .28 In Deuteronomy, righteousness became the rationale for possession 
22 See J. G. Janzen, Abraham and All the Families of the Earth, 37; Wenham, Genesis 1-15, 329; A. 
Jepsen, 'JO~ 'aman', 308; cf. Wong, The Nature of Faith in Isaiah , 26-27. 
23 Wenham, Genesis 1-15, 329; Hamilton, Genesis 1-17, 423; cf. Gn. 12:l-4a. 
24 Cf. Gn.12:l-4a; 17:23; 22:18b. 
25 Von Rad,_ 'Faith Reckoned as Righteousness', Problem of the Hexateuch, 126; D.R. Hillers, 
'Delocutive verbs in Biblical Hebrew' , 322-23. It can be argued from the examples provided by von Rad 
that i1:::l!Dn'1 was used in the cultic setting, although some doubt it (Wenham, Genesis 1-15, 329). Even 
if this was a later development, the cult has nevertheless provided us with a particular understanding of it. 
26 Von Rad, 'Faith Reckoned as Righteousness' , 126. 
27 Abraham here is to be regarded as archetypal for later generations. 'Just as he exercised faith in God's 
revelation, so too must his offspring exercise faith in their situation by carrying out his will declared in 
law (cf. Ps. 119:66)', Wenham, Genesis 1-15, 330. 
28 Motyer, Isaiah, 498-99. 
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and the continued tenure of the land ( 6: 18; 28:63 ). Righteousness was of course 
understood as 'doing right [7tD'] and good [::i ] in the eyes of Yahweh' (Dt. 6:18) which 
meant Israel would have to observe the law which Yahweh gave on Sinai. The threat was 
that if Israel failed to do right, she would be plucked (nm) from the land and destroyed 
(i::l • iO , 28:63).29 This threat appears imminent in some texts of Proto-Isaiah. 
In Isaiah 1:21-26, the lack of righteousness in Zion becomes the cause of 
imminent e ile from the land. Jerusalem was once a faithful (mo~~) city, and 
righteousness (pi~) resided in her (21). Now she has become the abode of murderers 
who are none other than her rulers. eeing this unrighteousness as the cause for the 
imminent exile, Isaiah exhorts the king and rulers, who were responsible for maintaining 
ju tice and righteousne to believe' ( O~) and ' trust' (no::i) in Yahweh: 'he who trusts 
[ •o~oi1] will not panic' (Is. 28: 16). This was the message given in the time of the 
Assyrian cri is. lf the crisis meant judgement and their eventual uprooting from the land 
(exile), tru twas the way of escaping that crisis and remaining in the land. It is because 
Jerusalem s leaders failed to trust Yahweh that she was plucked from her land and sent 
into exile. 
Both in Deutero and Trito-Isaiah, especially in connection with the establishing of 
Zion as the city of Yahweh, the twin motif of protection and enjoyment of the land is 
connected with the righteousness of Zion. In Isaiah 54: 13-17, the establishment (Ji~) of 
Zion in righteousness (14a) is linked to her security in the land (14b). In 62:7-8, after the 
promise of e tablishment of Zion (7), Yahweh assures Zion by the oath of his right hand: 
'I will not again give your grain to be food for your enemies.' 
In the new, restored Zion envisaged by Trito-Isaiah, faithless and unrighteous 
leaders will not have a place. Yahweh will replace her bloodthirsty and corrupt rulers 
(judges and counsellors, 56:9-12) by appointing righteousness as her 'rulers' 
( (i(): 17b ),30 and thus restore her to her former status. Righteousness and faithfulness are 
the two key aspects of the new Zion or her Davidic king.31 The link between 
righteousness as an inherent characteristic of the people, and their establishment in the 
29 Van Seters applies the land-gift and righteou ness to the landles exiles in Babylon, arguing that these 
themes were mo t appropriate in that context as against in a monarchical context (contra Clements) when 
both land and progeny were secure (van Seters, Abraham in History and Tradition, 273). Van Seters is 
right that these twin theme were relevant in the exilic period. But he is wrong that these were irrelevant 
to the monarchical context since right relationship with the sovereign and secure tenure are inherently 
linked and there was always a threat to the tenure. 
30 Appointing righteousness as rulers over her simply means that Zion will be governed on the basis of 
righteousness, or that her rulers will be committed to righteousness. 
31 Is. 11:5; 28: 16-17; cf. 33:5. • A stone in Zion' could be taken as 'A stone, namely Zion', or it could 
also refer to Yahweh himself as the great resident in Zion or to the Davidic monarchy; Motyer, Isaiah, 
233. 
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land is also evident in the epithets ' the oaks of righteousness ' and 'the planting of 
Yahweh ' in 61:3. The people of Zion here are compared to a particular kind of tree 
namely the ' tree of righteousness '. Only as righteous trees are they planted in the land. 
Righteousness is the foundation upon which Zion is established.32 Righteousness is the 
basic condition for membership in Yahweh 's community.33 Zion ' s new identity is 
revealed in her new names. She will be called ' the righteous city ' (p7~i1 7'.11) and 'the 
faithful city ' (mo~J il' , 26).34 
In 62: 11-12, the redeemed and holy status of Zion ( 12b) is linked to 'his reward' 
( llb). The reward here is specified as the reward of Yahweh since itis he who comes to 
save and redeem her.35 It is possible to take it as that which he brings with him for his 
redeemed people, namely their transformed status in the land. It is also possible to take it 
as his booty namely his redeemed people who are his by right. In either case the 
redeemed people are ultimately Zion ' s. In view of the titles ' the holy people' , ' the 
redeemed of Yahweh ', 'not forsaken ' and ' sought one ' depicting Zion ' s restored and 
sustained life in the land, it is best to take the reward as Zion's new life in the land. It is 
likely then that the ::,ID of Isaiah 62: 11 aJludes to the 7::,llJ in Genesis 15: l especially 
because in both cases Yahweh is the giver, and the reward refers to the land. The 
allusion becomes more likely in view of the use of'?~) in the depiction of the people of 
Zion, since'?~) refers to the redeemer who should be a blood relative (a kinsman), in 
Zion ' s case, of Abrahamic descent. 
3. Genesis 17: 1-8 
Before comparing the Abrahamic themes found in Genesis 17: 1-8 and alluded in Isaiah 
60:1~2:12, it will be useful to show how Genesis 17:1-8 is related to Genesis 12:l-4a. 
3.1. Relation Of Genesis 17:1-8 To Genesis 12:1-4a 
Genesis 17:l-3a, the first part of 17:1-8 , is linked with Genesis 12:1-4a both structurally 
32 Is. S4: 14. 
33 Pauritsch, Die 1,eue Gemei,ule, 234. 
34 Motyer connects this with Davidic restoration, linking it especially with the renewal of the Davidic 
promise in Isaiah 55:3 and the restoration of Zion through the Davidic figure ('the triumphant victor' ) in 
Is. 56-o6 (Motyer, Isaiah, 50). 1:26 is the veritable seed thought for the anointed, triumphant figure of 
the redeemer in 61: 1-3 (idem, 50); cf. Is. 9:7 where righteousness and justice are the sustaining pillars of 
the throne of David. 
35 62: llb,12; cf. 59:21. 
111111111 
70 
and thematically.36 Structurally, Genesis 17:l-3a has two consecutive imperatives. 
• 'On ilY.11, the second one, is intrcxiuced with a waw and so could indicate a consequence 
or a function. It also acts as a parallel to the first (7'?ilnil) in the same way as il~7J il:FT1 
functions as a parallel to 1'? 17 in the first protasis of Genesis 12:1-4.37 The close 
resemblance between the structure of 17: 1-3a and 12: 1-4a can be presented as follows:38 
12:l-4a l7:l-3a 
i1 il' o~• Yahweh said to braham 70~' •7:::l~ ',~ i1 il' ~ , Yahweh appeared to Abraham 
'?i) ' )', l .s,~ I will ~e of you a 
great natJon 
il~ J il'il ... 7'?-7',0o for yourself ... Be a 
ble ing 
il~ J~ that I may ble ... 
c :J~ 7'?- And brabam went 
and said 
i~O i~OJ 7m~ i1J7~1 I will multiply you in plenty 
C'On il'i11 •JD', 7'?ilnil Walk before me and be 
perfect 
'n'7J mn~, so that I may establish my 
covenant ... 
07:::l~ ',n•1 And braham fell down 
Thematically, if Genesis 12:l-4a is an introduction of God's promises to Abraham, 
Genesis 17: 1-27 can be viewed as the climax of those promises.39 In its outlook, 
Genesis 17 is inclusivistic since it allows both the son and the slave an equal access to 
the celebration of the Passover on the covenantal ground of which circumcision is the 
sign.40 Genesis 17:1-3a relates more explicitly the promise of blessings to the ethical 
requirement of obedience laid upon the blessed figure than Genesis 12: 1-3a. 
Genesis 17 communicates the message of ethical holiness both by its structure 
and by explaining the meaning of the circumcision in terms of 'keeping of the covenant 
obligations'. Hamilton divides the chapter into two major parts: speech (1-21) and action 
(22-27).41 Within the first part (1-21) there are five speech sections. The first speech (1-
2) corresponds with the third (9-14). Both of these are concerned with Abraham's part in 
the covenant, whereas sections two (3-13), four (15-16) and five (17-21) relate the 
divine obligations. This linear division can be compared with the palistrophic plan of the 
36 Wenham, Genesis 16-50, 20. 
37 Hamilton, Genesis, 463. 
38 This chart i adapted from Westermann; Genesis 12-36, 257. 
39 Wenham, Genesis 16-50, 16. In 12: l-4a, Abraham receives the promises of land, multiplication and a 
covenant relationship. In 17:1-27, these promises are confirmed and elaborated. In 12:lb, Abraham is 
told to go to the land 'which I will show you' while, here, the land becomes 'the whole land of Canaan' 
which is to be given as a permanent possession (• '?1l.1 nrn~'?. 17:8). In 12:2, Abraham is promised that 
he will become a great nation ('?nJ '1J), while, here, he is to become a father of 'multitude of nations' 
(• '1J Oil J~). and kings proceed from him (17:5b-6b) . What was a bare guarantee of solidarity ('I will 
bless those who bless you and curse the one who disdains you', 12:3), now becomes an eternal covenant 
of Y ahweb with Abraham and his seed ('my covenant between me and between your sons and between 
your seed after you', Gn.17:9b). 
40 Hamilton, Genesis, 472-73. 
41 Hamilton, Genesis, 459. 
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Admonition to be blameless 
Abraham falls on his face 
Name-change, nations, kings 
Admonition of circw11cisio11 
Name-change, nations, kings 
Abraham falls on his face 
Admonition for & perfonnance of 
circumcision 
















The admonition about circumcision (9-14) is found, according to Hamilton's division, in 
the first speech section (1-21), forming the axis of the palistropbic arrangement. It is also 
found in the second action section (22-27), functioning as a parallel frame to the first 
admonition, 'walk before me and be blameless'. These structures thus reveal that the 
meaning of circumcision lies in the first admonition to be blameless. 
Although circumcision may have reminded Yahweh of his promises,43 the 
primary function of circumcision was to remind the Israelites to walk blamelessly before 
Yahweh, as Noah and Abraham had done.44 The phrase 'this is my covenant [n'i:J] you 
must keep [,or:v]' does remind Israel of her covenantal duties.45 The admonition 'walk 
before me and be blameless', therefore, is an exhortation for covenantal holiness that 
includes moral and ethical holiness. 
Summary 
The criterion of blessing in Genesis 12: 1-4a calls for allegiance or solidarity with the 
blessed figure. People are expected to show their allegiance through an attitude and an act 
of blessing. The allegiance, as represented by an act of blessing, receives emph~sis in the 
Abrahamic promise, whilst holiness, as represented by an act of becoming holy 
(• 'r.m~ip), does not. Ethical holiness, however, is not absent from the Abrah~ic 
promise. It is implicit in Genesis 12: l-4a and explicit in a parallel text of 17: 1-3. 
. -. 
Although one does not find r:Dip in Genesis 17: 1-3, the term ••on acts as its ~quivalent, 
incorporating both moral and ethical holiness. Whereas Genesis 12: 1-4a emphasises the 
obligations of both the blessings' agent (Abraham) and its recipients (the nations), 
Genesis 17: 1-8 focuses attention on the obligations of the agent. Here, Abraham .as the 
agent, is commanded to be blameless. This alone can make or qualify him to be a 
blessing. 
42 Wenham, Genesis 16-50, 17-18. 
43 Hamilton, Genesis, 470; cf. Wenham, Genesis 16-50, 23-24. 
44 Cf. Gn. 48: 15; see Wenham, Ge11esis 16-50, 24. 
45 Gn. 17: 11; Wenham, Genesis 16-50, 23-24; Hamilton, Genesis, 470. 
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3.2. The Abrahamic Themes Of 17: 1-8 Alluded To In The Core 
It will be helpful to discuss the verbal and thematic parallels between Abraham and Zion 
by comparing Isaiah 59:20--62:12 with Genesis 17:1-8. 
Table 3: Verbal And Thematic Parallels Between Abraham And Zion (Is. 59:20-(i():22 And Gn. 17: 1-8) 
a) Cove11a11tal Contexl 
i) Theophany of Yahweh/ 
his glory 
ii) Command and Respon e 
iii) Covenant formulae 
Obligation Jonnu/a 
for me, behold/Ibis is 
my covenant with you/them 
&tension Jonnu/a 




ame-change linked with 
the multiplication 
promise (nations/kings) 
c) Multiplication Promise 
nations 
a multitude of nations 
kings 
ti} Land promise 
Genesis 17:1-8 




i1~'7• 7''?.t1171J:,160:2b cf. 
60: 19,20 
'71~ '0,P 60: 1 
7.s,,r',1 7b,8 (cf. 2lbb) 7.s,,r •00159:21 b 
• ,:::i~ ... ~,p· ~?1 5,6 
tJi1 J~ 701Zi i1'i11 
7 nm ••u 10i1 :::i~ 
~~• 700 • 'J'ioi • '1l? 
m.,, ,,.s, 7', ,~,p,60: 14,15 
i1JmJ ... nnn 
• 'U J?n npJ•160: 16,cf. 
• •:,'?o i1Zi1 62: 2-5 
• 'il'? 7'nm1 6a • '1l 1:)?i1160:3a,8,9, 
lOa,16 
• '1l poi1 :::i~', n";n4b,5b •' 110i1 T'i.s.> 70.,• ,:,6o:5b,11.22 
7', ~J' • '1l ?'n 
~~ 700 • •:i'?o, 6b 7n7r ;;n'? • •:,',0160:3b,10, 
11 b, 16 
a permanent possession nm~', ... r~ n~ ... ·nm, 8 
•?1.L1 
r~ w,,., • "1.t1', 60: 21 
a) Covenantal Context 
i) Theophany Of Yahweh/His Glory 
Commentators classify Genesis 17: 1-8 and Isaiah 60: 1-22 as 'announcement of 
salvation' pericopes.46 Both passages have 'theophany' and in both, God's coming on 
to the human plane is the primary datum. In theophanic style, both passages use the verb 
iT~7 in the hiphil with Yahweh or his glory as its subjects. In Genesis 17, Yahweh's 
coming on to the human stage is made the basis for the covenant with Abraham. Making 
46 D. W. Watts, Isaiah 34-66, 293 ; Pauritsch, Die neue Gemeinde, 134-37. 
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of the covenant follows the divine theophany. In Isaiah 60: 1, however, the appearance of 
Yahweh's glory is the result of the covenant mentioned in 59:21.47 It is in response to 
this covenant that the light dawns on Zion.48 
ii) Yahweh's Commands And The Peoples' Response 
The commands49 to respond in obedience are issued in the light of Yahweh's intention to 
bless, which, in the Genesis text, is still a future possibility, whilst in Trito-Isaiah, it has 
become a reality. Abraham was commanded to walk in the light of Yahweh's presence 
('JD', 7'?i1ni1) and be blameless (• 'on i1'i1 ; Go. 17:lb).50 Translating this imperative as 
'wandle vor mir und sei ganz', Westermann, following Von Rad, argues that it does not 
have moral meaning pertaining to holiness but a secular one in terms of loyalty to 
Yahweh.51 Such a dichotomy between sacred and secular, however, is alien to Old 
Testament thinking.52 The root idea of • 'on is that of completeness which includes 
wholeness of design (body), morality and ethics.53 As with Abraham ('walk before 
me'), so with Zion, the command 'arise and shine', involves ethical and moral 
obligations.54 Zion is exhorted to reflect the light of Yahweh that has dawned upon her 
and to be holy, attracting nations to her. Behind the command 'shine' lies 'the image of 
Zion as not only the recipient of God's light but as herself shining55 with the reflected 
light of Yahweh's glory'.56 
47 The covenant of 59:21 i viewed as the confirmation or the renewal of the Abraharnic covenant, see 
A. Pieper, Isaiah II, 568-69; Young, Isaiah, 3.441. 
48 The light comes to Zion through Yahweh's spirit and word which abide in Zion permanently (60: 1). 
The light or glory i further linked to the coming of the redeemer to Zion, the work of the anointed one 
(61: 1-11), and especially his proclamation; Is. 61: 14; cf. 52:7. 
49 'Walk before me' (cf. 'Go ... and be a blessing!', Gn. 12:1-2); 'Arise' and 'Shine'. 
SO The emphasis in Gn. 17 seems to be on two thing : a command to be blameless and to keep the 
covenant of circumcision. This later covenant is explained in terms of the command to be blameless. 
That • 'On has moral and ethical meaning is borne out by the usage of the phrase in prophetic criticism: 
'uncircumcised in heart and ears'; Je. 6: 10; 9:24-25; Is. 52: 1. 
51 Westermann, Genesis 12-36, 259,312; Von Rad, Genesis, 193-94; cf. Tigay 'Psalm 7:5 And Ancient 
Near Eastern Treaties', 184-85. 
52 Snailh (Distinctive Ideas) has long since convincingly argued that the preliterate man did have the idea 
of moral holiness, although in a primitive sense. Therefore it would be incorrect to assume that the word 
holiness originally did not have a moral content; idem, 31-32. 
53 Delitzsch, Genesis, 141; Wenham, Genesis 1-15, 170; cf. Lv. 1:3, 10; Gn. 6:9; 24:40; 48:15; 1 Sa 
22:24; Pss.15: 1-2; 18:2-24. • 'On is used in Ps. 15: 1-2, in the context of regulations for entry into 
Zion. This psalm seems to pick up the a-a elements from the a-b-b-a pattern of Go. 17:1, 'Walk before 
me and be blameless', resulting in the expression 'the one who walks blameless'. However, it is more 
likely that the immediate influence behind Ps. 15: 1-2 is from the sapiential literary tradition (Pr. 28: 18). 
Dt. 18: 13 extends the command 'Be whole with your God' to Israel; Von Rad, Genesis, 193-94. 
54 Compare also the designations 'righteous' and 'holy people' which carry the ethical and moral 
implications; Is. 60:21; 62: 12. 
55 Whybray, Isaiah 40--66, 230; J. T. Willis, Isaiah, 453. 
5_6 Cf. Is. 58:6-9, where it is the right kind of fasting, accompanied by the deeds of justice and 
nghteousness, namely setting the oppressed free (6), bringing the homeless poor into one's house (7), 
and redeeming the kin (7d), which cause Yahweh's glory to dwell in Zion, restoring her communion with 
Yahweh and causing her light to shine forth. Zion experiences the presence and protection of Yahweh 
after the manner in which the Israelites experienced Yahweh's presence with the Sinai tic theophany; 8d. 
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Apart from the moral implications in the commands to Abraham and Zion, we see 
in both the universal application. Just as Abraham's call for holiness.57 and his response 
of obedience to the call were meant to bring blessings to the nations who were estranged 
from God,58 so Zion's call 'arise and shine' and her positive response to the call would 
cause the nations in darkness to come to her light (Is. 60:3). She would fulfil the task 
assigned to the Servant in Isaiah 42:6b: ' I have given you as a covenant to the people and 
a light to the nations' .s:J 
iii) Covenant Formulae 
Commentators link the promise of redemption through a redeemer in 59:20 to the oath 
given to Abraham.60 Because the redeemer here is a kinsman (~J), he ought to belong to 
the Abrahamic line.61 The link with the Abrahamic covenant is more explicit in the 
following three formulae: a covenant formula, an extension formula referring to the 
extension of blessing to the vassal's seed, and a duration formula referring to the eternal 
validity of the covenants. 
Obligation Formula 
The words 'And I [ J~1], this is my covenant ['n'7J.] with them' echo the words of 
Yahweh to Abraham, 'As for me [•J~] . behold, (this is) my covenant ['n'7J.] with you.'62 
The initial 'J~ in both the texts denotes the beginning of a section that lays down the 
obligations of the divine suzerain, and is therefore translated 'as for me', meaning 'this is 
my obligation in relation to the covenant' .63 In both cases (twice in Gn. 17 [lb, 4a] and 
once in the extended Core [59:21]) the decisive subject of the divine speech that begins 
with 'J~ is the covenant.64 The content of the covenant is expressed in terms of the 
formula 'to be your and your descendants' God' (Go. 17:7-8). This formula 
corresponds to the type A ('I am your God') in Rendtorff's classification. The types B 
('you are my people ' ) and C ('I am your God and you are my people') are present in the 
Sinaitic covenant and in the covenant with Zion in the Core.65 
It is noteworthy that 59: 15-63:6, including the Core, that describes the blessed 
status of Zion, and the laments, is framed with Yahweh's initiative in taking action for 
57 'To be a blessing' (Gn. 12:2) and ' to be blameless'; Gn. 17: 1. 
58 Cf. Gn. 12:3 and Gn. 10. 
59 Knight, Isaiah 56--66, 43. 
60 See Gn. 26:3b; cf. Dt. 7:8; Ps. 105:9, 10; and 1 Ch. 16:16, 17. 
61 'It is because the Lord once made this covenant with Abraham that He will come for Zion' (Young, 
Isaiah, 3.441) ; Pieper, Isaiah II, 568. 
62 The covenant formula used here is similar to that used in Gn. 9:9 and 17:4, cf. Delitzsch, Isaiah, 
2.~; Young, Isaiah, 3.441; G. Wade, lsaiah, 379 and Whybray, Isaiah 40-66, 228. 
63 Pieper, Isaiah II, 568; Motyer Isaiah, 493; cf. a similar structure in Dt. 26: 17,18. The obligations of 
the vassal Israel are introduced by the phrase n71:)~fT i11i1' n~ and of the suzerain Yahweh by 
l 'Oi1 i11i1'l 
64 Rendtorff, Die Bundesjormel, 20. 
65 Rendtorff, Die Bundesjormel, 20. 
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justice.66 The everlasting covenant is that which Yahweh makes with his servant who is 
represented by the 'you' in the second person pronominal suffixes of 7''?l1, 7'!:l:::l, 7'!:lO, 
and 711 r. The 'you' thus may aJlude to Abraham, with whom Yahweh made the 
everlasting covenant, and also can stand for the redeemer ('?~J) of 59:20 who belongs to 
the Abrahamic line.67 The phrase 'Yahweh, your God' (Is. (i():9) used in direct address 
to Zion is similar to the covenant formula in Genesis. The difference is that in the Core 
the formula does not establish the relationship but recalls the relationship already 
established in the Abrahamic and inaitic covenants with Israel. 
Extension Formula 
The extension formula 'for your seed' of Genesis 17:7b becomes 'from the mouth of 
your seed in Isaiah 59:2lb. Through this formula the blessings of the covenant are 
transferred to Abraham's future offspring (l1 r), namely, 'those in Zion who repent of 
their transgression'. l1 r, which features prominently in the work of Tri to-Isaiah, 
functions as a special designation of the servants of Yahweh as inheritors of Zion. That 
the covenant blessings are extended from Abraham to Zion is apparent also from the 
change of pronominal suffix 7n ~ to on ~-(i8 
DuraJion Formula 
• ',.t> is used to denote the permanent nature of the covenants. In Genesis 17:7, it is used 
as an adjective qualifying the noun n'7J, whilst in Isaiah 59:21, it is used as an adverb. 
Both the Abrahamic and Zionic covenants are 'everlasting' and are linked together by the 
Davidic covenant. It is the Davidic king who, in the new everlasting covenant of peace, 
binds both Israel and Judah as one nation under his just rule.69 The basis for this new 
covenant is not broken human commitment but the unbreakable promise of Yahweh.70 
Hence, it is not possible to contrast the old Abrahamic and the Sinaitic covenants with the 
new without maintaining the distinction between the broken and the unbroken parts of 
these covenants, as it would lead to a false assumption that the old were no longer valid. 
The permanence of the old covenants lies in the divine promise that sustains them. 
Therefore, 'everlasting' (o', l1) is a term that refers to the oath given by Yahweh to 
Abraham which must be passed on to the bearers of the promises until it is fulfilled.71 It 
66 This initiative is described in term of the action verbs: ~7'1, l17'1, l1to1m, to:::i'?•i , o'?to•, o•:::i~,. 
• cmto~ , l11D1n1, o,:::i~,, tJ :>to~, and "1'71~1 In contrast to this, no action is assigned to apostate 
humans. Their response is described with particles of negation, which expose not just their lack of action 
but non-availability itself: 0000 1'~, ID'~ 1'~, l1'J!:l0 1'~; itl1 l'~\ 7010 l'~l 
67 Pieper (Isaiah II, 568) even asserts that the everlasting covenant here is a reference to the Abrahamic 
covenant of Gn. 17:4. 
68 Cf. Gn. 17:4 and Is. 59:21. 
69 Ezk. 37:24-26. 
70 Ezk. 16:60. 
71 Both Ps. 105: 10 and lCh. 16: 17 use 'everlasting (07111] covenant' to mean the unbroken continuity 
of the covenants with Abraham, Isaac, Jacob and David. 
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is a 'perpetuity' maintained through the chain of generations that is referred to here. 
b) Name Change 
Having considered the covenant-making, we now turn to the 'name-change' feature. 
i) Change In Status Of Zion 
Among the different categories of 'renaming' that Motyer discusses, the status-name and 
the transformation-name would suit the renaming of Abraham.72 With the new name, 
Abraham's status changes and he becomes the blessed person. This status change is 
clearly indicated by the new name since it contains allusions to the multiplication and 
land promises. 
One would expect to see the significance of the name change of the city Zion in 
the renaming of other cities but since Zion is clearly personified it is appropriate to look 
at the (re)naming of persons.73 Both the old epithet ii:::i.m, ('forsaken') and the new 
epithet iiJ. '~!:ln ('my delight is in her') were the names of persons.74 Could the 
significance of Zion's name change be derived from Abraham's name change? In the 
Core, Isaiah ro:1-62:12, the name change of Zion is emphasised by repeated reference 
to it:75 
Table 4: A Comparison Between The Name Changes Of Abraham And Zion 
(5(): 14-15 
(Zion City) 
i1 ii' 'll 7', p 




•1:::i.~ 7oiv n~ 71l1 
Clii7:J~ 7oiv ii'ii 




~ pn ii ii' 'Jii:, c~ 
•:, 70~' 
J'ii?~ •n !VD 
ii o c:,na:l::i nnn 




'71V i1DIV n~ 
iiDIV ii7!V •:, 
72 Motyer, 'Name', 1050. 
62:2b-4 
(Zion, her Land) 
tv7n CID 71? ~ 1 
1DP' i1 ii' '!:l IV~ 
ii:J1rl1 71l1 71? 10~• ~', 
iiDOai 71l1 70~' ~', 1~ ~?1 
ii::i •~!:in ~ P' 71? •:, 
ii?1.SJJ 1~7~?1 
1?ll::in 7~1~, B._ ii1ii' y!:ln ,:, 
Gn. 32:29 (cf. 35: 10) 
(Jacob) 
70~· ::ipl1' ~', 
7oiv 71l1 
',~7(V• CJ~ •:, 
• 'ii~ • .11 n• iD •:, 
',:, n, tJ'ai~ tJ.\11 
cf. 62: 12 
(Zion People And City) 
tv7pi1 CJ.I] tJi1? 1~7p1 
i11i1' •',,~J 
i1ID177 ~7P' 7'?1 
ii:Jf.11J ~', 7'.\l 
~ T. David Anderson, 'Renaming and Wedding Imagery in Isaiah 62', 75. 
iTJ.1rl1 was the name of king Jehoshaphat's mother (1 Kg. 22:42) and iiJ. •~!:ln was the mother of 
king Mannaseh; 2 Kg. 21: 1. 
75 In these tables, the old names are single underlined and the new names are double underlined. 
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- In the instances of name change between Abraham, Sarah and Jacob on the one 
band, and Zion on the other, we see the following correspondence: i) the addressee of 
the oracle, with the exception of Sarah, is consistently referred to in the second person 
whilst the speakers of the new name is/are implied as a third person by active and passive 
verbs; ii) that the name change has already taken place is indicated by the use of the verbs 
~ p and 70~; iii) the corresponding identity change is indicated by ••t (Is. 60: 15) or its 
equivalent m (Go. 17:Sb); iv) a contrast of old and new situations is shown by negation 
(~',) and by nnn and, lJ and v) the rationale for name change is given by the causal•:, 
clause whjch contains paronomasial allusions to the new name and explains it. A 
standard formula announcing the name change can thus be expressed: 
• .. . (causal) •:, Y (antithetical) ':)/1 X, lJ . .. ~',• 
The first f,:, is antithetica176 and shows the contrast between the old and new situations, 
whilst the second •:, is causal and explains the meaning or significance of the name. In 
the case of Sarah we have only the'::> ... ~', construction. The explanation comes in the 
following verse with a clause beginning with a 1. 
The number of similarities point to a standard set of formulaic language used in 
the name change. These formulae which are used in the divine oracle and which reverse 
the person's status do not occur anywhere else in the Old Testament.77 Taken together 
with other parallels it constitutes strong evidence that Isaiah 62:4 most likely evokes the 
name change of Abraham in Genesis. The parallel does not stop with the name change 
but also extends to the change in circumstance or status of the named.78 Hence the 
renaming of both Abraham and Zion falls into the category of status transformation.79 
ii) Change In Attitude Of The Nations 
The name change occurs in close proximity with the coming of the nations and/or kings 
to Zion. This is because the status change of Zion (from 'being forsaken' to 'being a 
joy') suggests a corresponding change in the nations' attitude towards Zion. In fact the 
76 On antithetical 1 and'::> , see F.l. Ander en, The Selllence in Biblical Hebrew, 183-85. 
77 In the Hebrew Bible, we have other instances of name change. Hoshea was named Joshua (Nu. 
13: 16), Gideon received the name Jerub-Baal (Jdg. 6:32), Solomon was named Jedidiah through the 
prophet as instructed by God (2 Sa 12:25) , Pashur was named Magor-Missabib (Je. 20:3) and Naomi, 
Marah (Ru. 1:20). None of these persons were named directly by God. Only Solomon and Pashur were 
named by the prophet on instruction by God. In none of these do we have a complete reversal of the 
situation through the use of the name change formula in divine speech. 
78 Cf. Ne. 9:7 where the name change of Abraham, which is used in parallel with the election of 
Abraham and compared with the creation act of Y abweh, is described as ' You have established [rlOt1] bis 
name [1r.J!V] Abraham'. This is possibly the clearest evidence indicating that the name change signifies 
identity change, and that it stands for election and establishment of the person in the new elected status 
(in the case of Abraham, the status of being the father of the nations). 
79 Cf. T. David Anderson, 'Renaming and Wedding Imagery in Isaiah 62', 75; Young compares this new 
name to the new song. Both the name and the song designate change; Young, Isaiah, 3.468. 
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nations coming is regarded as an indication of the reversal of Zion's fortunes embodied 
in the name change. Isaiah 60:5 indicates this reversal most graphically: 
Because the abundance (multitude) of Cl' on 7''?SJ 7Di1' ,:::, 
the sea will turn to you 
and the wealth of the nation hall 7', :r Cl'1J ',,n 
come toy u 
The verb 7Di1 indicates sudden reversal due to change in circumstances.80 It is used in 
the following contexts:81 i) in the Abrahamic narrative, concerning the overthrow of the 
city of Sodom and Gomorrah;82 ii) in Deuteronomy 23:5 where 7Di1 shows a dramatic 
tum of events in the Balaam narratives in which Yahweh turns the curse into a 
blessing;83 iii) in Isaiah l:7b in connection with the overthrow of Jerusalem herself by 
her enemies; iv) in Isaiah 34:9, in the niphal, to describe the sudden reversal of the 
fortunes of Edom as retribution upon her for what she did to Zion and, more 
immediately, v) in Isaiah 63:10 for Yahweh radically reversing his attitude of love and 
friendship towards Israel and himself becoming their enemy. It seems that the episode of 
Sodom and Gomorrah in the Abrahamic narrative serves as a paradigm for this reversal 
in Isaiah 60:5. All of these instances indicate sudden reversals of fortunes due to a 
change in Yahweh's attitude towards a city or people. The nations change their attitude 
towards Zion because Yahweh has changed his attitude to one of love towards her. 
iii) Name Change And Multiplication Promise 
As in Genesis 17: 1-8, one can observe in the Core (Is. 60-62) a close connection 
between the name change and the multiplication promise. The Core itself contains a 
paronomasial allusion to Abraham's name change and the multiplication promise. There 
is also a double paronomasial connection between the name and the multiplication 
promise.84 The new name Cli1i:l~ rhymes with both the promise-title 11r.li1 J~ ('father of a 
multitude') and the promise verb pair i1Ji-t1i0 (multiply and be fruitful). 85 The 
80 K. Seybold, 7oi1, TDOT, 3.423. 
81 In addition to these instances, it is used to indicate a surge of emotion and sudden change of heart (Ex. 
14:5; La. 1:20). It is also used of Yahweh's sovereign power to turn things upside down; Is. 29: 16. 
82 Gn. 19: 21 , 25, 29. 
83 The Balaam narrative does not suggest that Balaam actually cursed Israel, but that he went to Balak 
with the express purpose of cur ing Israel cannot be ruled out 7tii1' would then refer to a changing or 
foiling of the intent of a curse. It could also refer to the curse that came upon Israel in the form of a 
plague as a result of Israel's yielding to the temptation of the Midianites on Balaam's advice, which 
Y abweh bad graciously turned away. 
84 See A.P. Ross, Creation and Blessing, 331-332; Wenham, Genesis 16-50, 21. The word 
paronomasia comes from the Greek 1tapovoµa~Etv meaning 'to alter slightly in naming'. The slight 
alteration in name is made so as to effect a pun or rhyming effect between the two words; see Oxford 
English Dictionary, 7.490. 
85 This pair is a characteristic feature of the creation-covenant (Gn. 1:28). In Gn. 17:6a, it is represented 
by its single component i1iD. Cli1 J~ is a slight alternation on • i:l~. A new syllable i1 is added for 
securing a paronomasial effect between tli1i:::l~ and poi1 J~ (the father of a multitude). 
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pronouncement of the new name • i1 :::i~ (5a) is framed by the promise-title 'father of a 
multitude' (4b, 5b). Verse 4b has the promise 'and you shall be [n"i11] the father of a 
multitude of nations [• 'U]' which is repeated with a slight change in verse 5b: 'I shall 
establish [7'nm1 you as the father of the nations [• '1)]'. This framing further highlights 
the close connection between the name change and the multiplication promise. Of the 
promise-verb pair i1:J7-,i7D (be fruitful and multiply), i17D connects the promise about 
the nations and kings to the multiplication promise through its rhyming link with • i17:J~ 
(Gn. 17:6a). Thus the promise about the nations and kings 1~~• 7r.m • •:,',01 • 'U? 7'nm1 
(' I will give you to the nations, and kings shall proceed from you ' ) can be regarded as 
the further extension of the multiplication promise. The name change of Abraham is 
linked with the multiplication promise in such a way that it shows, that inherent in the 
new name, there is a potential to attract the nations and kings. It can be demonstrated that 
such is the case also in the name change of Zion. 
As in Genesis 17:4-5, 10i1 and • '1J are used in close proximity in Isaiah 60:5. 
Both words occur in Isaiah 60:5 but separately, and each is coupled with another term: 
•' 10i1 and Cl'1J ',•n. This constitutes an evidence for a likely allusion, especially since 
both words occur in such close proximity almost nowhere in the Hebrew Bible except 
for these two passages.86 The Abrahamic link seems to be supported in the LXX's 
rendering of Isaiah 60:5b.87 It is rendered as: on µe-cafxx).e'i et<; cre 1tAf)'U'tO<; 0aMXCJCTTI<; 
Kat e0vrov Kat Aarov. Apparently taking 110i1 as synonymous with ',•n, it omits ',•n and 
uses 1tAomo<;,88 once for both words. The LXX here also renders the one word Cl'1J with 
two terms: e0vrov and Aarov. Thus in Isaiah 60:5 LXX, the pairs • '-0'1J ('sea-nations') 
and poi1-?'n ('multitude-wealth') are synonymous, and Cl' poi1 in conjunction with 
•' J ',•n makes a double reference: it refers to the wealth of the nations carried by the 
ships on the sea,89 and also to the nations themselves. Thus, the language from the name 
change in Genesis 17:4-5 (• '1J 11r.:li1) is present in Isaiah 60:5 to prepare for Jerusalem's 
name change to 'city of Yahweh, Zion of the Holy One of Israel' at 60:14-15. 
86 Is. 29:7 is the only other passage where both 110i1 and Cl'1) occur in close proximity in the Hebrew 
Bible. The context, however, is differenl The multitude of the nations come against Ariel (Jerusalem) to 
wage war instead of paying homage and serving, as in Is. 60:5. 
87 Of course it is possible to argue that it is Is. 60:5 which has influenced Gn. 17:4-5 or that there is a 
common source to both these texts. In the light of the traditio-historical and theological linkage between 
Abraham and Zion and in view of my overall thesis that Zion is depicted in Trito-Isaiah as fulfilling the 
Abrahamic promise, I prefer to see the direction of influence from Gn. 17 to Is. 60. Even if one considers 
that the writing of Gn. 17:4-5 is influenced by Is. 60:5, which is very unlikely, it must be reckoned that 
the writer of Gn. 17:4-5 must have perceived the connection between the two before be put it into 
writing. 
88 1twmo<; is the rendering of 117:li1 which occurs in construct relationship with both •' and • '1l 
89 Whybray, Isaiah 40-66, 232; Willis, Isaiah, 453; Watts, Isaiah 34-66, 295. 
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c) Multiplication Promise 
Now that we have considered name-change, we tum to the promise of multiplication. 
The promise 'I will make you exceedingly fruitful; and I will make nations of you, and 
kings shall come from you' in Genesis 17:5 is an elaboration of the multiplication 
promise of Genesis 12:2a: 'I will make you a great nation' .90 Genesis 17:5 talks about 
Abraham's physical children (sons and daughters) and their future political sovereignty. 
How is this multiplication promise (both of offspring and 'nations' and 'kings') alluded 
to in the Core? 
i) Sons And Daughters 
First, there is a motif of the homecoming of Zion's 'sons' (ffi:9) or 'sons and daughters' 
(ffi:4). The announcement of the coming of the sons and daughters is made by means of 
a formula 7'J'i1 J':JO •~fV ('look around and see') that recollects Abraham. In Isaiah 
49: 18b, the formula is found in the mouth of Yahweh reassuring Zion that he will 
remember her and bring her children back. The comparison between Genesis 13:14 and 
Isaiah ffi:4, where the formula is used, can be made as follows: 
Go. 13:14 ls. 60:4 
Look around Tri1 ~J ~to Look around 7'!'!1 J':JO •~to 
and see from the place -,a:,~ mpon 10 n~-,, and see all of them will ,~JPJ c'?:, •~-,, 
where you are, c~ ii~ gather, they will come to 1'?~J you; 
in the directions of ii0'1 ii07p1 iiJlJ1 iiJtl~ Your sons will come from far ,~:i• p,n-,o TJJ 
Zaphonand egev and away, 
Kedem and the sea; 
for all the land which 7qj~ fi~i1 ',:, ~ 'J and your daughters shall 7'nD1 
be carried upon the breasts. mo~n u '?.lJ 
you sec, I will give to you ;,:nn~ 1'? ;,~-, ;,n~ 
and to your seed forever c'?w 7!1 ll17r'?1 
The formula 'look around and see' which was applied in the case of Abraham to the 
land-promise is reapplied in the case of Zion to the promise of progeny.91 The land 
which Abraham sees all around him is given to him, whilst the children whom Zion sees 
coming from all directions, are given to her. The land promised to Abraham extends in 
all directions to north (Zaphon), south (Negev), east (Kedem) and to west (Yam). 
90 Westermann compares Gn. 12:1-4a with 17:1-3a; see Westermann, Genesis 12-36, 257. 
91 Note that in the case of Jacob, it is applied to the blessings of live stock (sheep and goats, Go. 
31: 12). Note also that the particle ~J, which occurs in Go. 13: 14, is not found in Is. 60:4. The particle 
~Jin the mouth of Yahweh occurs only four times in the Old Testament. Here, in Gn. 15:5; 22:2 and 
Ex. 11:2. In all these instances Yahweh asks humans to do something that transcends human 
comprehension: have faith that a son will be born in very old age; sacrifice an only son; ask Egyptians 
for parting gifts; see Hamilton, Genesis 1-17, 394. 
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Similarly Zion's children and nations bring homage to her from all directions from south 
(Sheba: Midian and Ephah; Is. 60:6), east (Kedar and Nebaioth; 60:7), west (the sea, 
Tarshish; 60:9) and north (Lebanon; ro: 13). The order of directions has changed, but the 
extent is universal. This correspondence in the list of lands and foreigners by itself is not 
conclusive, but the following two observations from it add strong proof for the parallel 
between Abraham and Zion. 
First in applying the land promise to that of multiplication (sons and daughters), 
Trito-lsaiah perceives a connection between the land given to Abraham and Zion's 'sons 
and daughters' who repre ent all the directions and territories. If the sons and daughters 
from the different lands are Zion's children by faith, then their allegiance to Zion also 
means that Zion can now e erci e sovereignty over their lands. On the other hand, if the 
sons and daughters are Zion's physical progeny (i.e., the exiled Israelites who have now 
been re tored to her), then the connection of the 'sons and daughters' with the land is not 
obvious. But the magnitude of the episode of the return prevents us from confining 
ourselves to the return of just the Israelite exiles. Moreover, closely linked with the motif 
of homecoming of the ons and daughters is the motif of 'nations and kings', who also 
come and pay allegiance to Yahweh. The land of the nations and kings thus becomes 
Zions. 
econdly, of those nations depicted as coming to Zion (Is. 60:4-13), five feature 
in the Ii t of Abraham's descendants (Go. 25:1-13): Midian, Sheba, Ephah (1-3) and 
'Nebaioth and Kedar' ( 13). Two nations, Sheba and Tarshish, are also mentioned in the 
table of the nations (Go. 10) which is also linked to the call of Abraham (Go. 10:4-7).92 
Ephah was the eldest son of Midian, who was the son of Abraham by Keturah and the 
brother of Jokshan the father of Sheba (25: 1-4). These were the traders of Arabia. Kedar 
and Nebaioth were sons of Ishmael (Go. 25: 13) and they represented the shepherds of 
Arabia.93 Thus by including in the list those nations that proceeded from Abraham, 
through both Isaac and Ishmael, Trito-Isaiah may well have wanted to associate the 
promise of 'sons and daughters to Zion' with the Abrahamic promise 'I will make you a 
father of nations'. The reference to other nations (Islands, Tarshish and Lebanon) will be 
a reminder of the promise 'the nations will proceed from you', and 'I will establish you 
over the nations'. 
ii) A Great And Strong Nation 
Isaiah 60:22 refers to Zion becoming a great and strong nation. This seems to allude 
through tJ ~l1 to Exodus 1:7 and Deuteronomy 26:5 (::i 1 • 1~l1 ?1i) 'U?). And these refer 
back to the Abrahamic promise of multiplication (Go. 12:2). In close proximity with the 
multiplication promise ('sons' or 'sons and daughters'), we often find 'nations' and 
92 V.P. Hamilton, Genesis 1-17, 374. 
93 Cf. Erle 27:21~ Tyre here is mentioned as trading with Kedar in lambs, rams and goats. 
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'kings' as in Genesis 17:6a: 
Gn. l7:6a Is. (i():3a; cf. 11-12 
~o 7~o:::i 7n~ 'n !::i.7 
~, 700 • ::>?O •' J'? 7'nm 7n r im'? • '::>'?01 7,1~'? • '1:1 1::>'?m 
• 1J'? T can be interpreted in two ways. First, it can be rendered 'I will set you over 
the nations' , 94 and would mean that Abraham and his descendants would be leaders over 
the nations. In this case Isaiah 60:3 can also refer to a leadership of God's people over 
the nations. Secondly, •' J'? 7'nm can be translated 'I will make of you nations' .95 This 
seems to be a better rendering in the light of Yahweh's promise to Sarah, in which it is 
explicitly mentioned that Sarah will be the mother of both nations and kings.96 On this 
rendering, ' nations and/or 'kings' can be viewed as Abraham 's offspring. In the case of 
Zion, however, the nations and kings are not Zion's natural children. For example, the 
kings proceed(~~') from Abraham whilst they come (7'?i1, ~1:::i) to Zion.97 This is to be 
expected because in applying the Abrahamic promises to Zion one must take into account 
the difference between Abraham and Zion and their different contexts. Abraham stands at 
the beginning of Israel and Zion stands at the end, fulfilling the promises given to 
Abraham. Although the verbs proceed (~~') and come (~1::l) represent different 
movements, their purpose is the same, to show respectively Abraham's and Zion's 
blessed status. In the light of this, should the nations and kings be viewed as Zion' s 
spiritual children and Abraham's descendants by virtue of their allegiance to Yahweh, 
Abraham's God? 
The pairing of 'nations' and 'kings' occurs in several oracles of salvation in 
Deutero-Isaiah.98 In Isaiah 41:2 and 45: 1, the pairing occurs in connection with Cyrus 
who subdues the nations and kings, thus referring to his universal political dominion. In 
52: 12, however, it occurs in relation to the Servant of Isaiah 53. Here, not the political 
dominion, but the conversion of the nations is in view.99 Isaiah 52:12 stands 
qualitatively closer to the pairing in the Core since it is the first instance in which the 
94 We termann understand the phrase • '1)'? 7'nm as Abraham's establishment by God over Israel as 
father. He renders 7'nm • gebe ich dich , setze ich dich ein' and interprets it ' Diese " Einsetzung" 
Abrahams meint seine Funktion als Yater Israel. ' (Genesis 2 Teilband Genesis 12-36, 314). The text 
however does not say that God is appointing Abraham over Israel but ' I will set you over the nations'. 
95 Gn. 17:6a; cf. Hamilton, Genesis 1-17, 459. 
% Gn. 17:15-16. 
97 Is. 60:3, l 1. 
98 Westermann, Genesis: A Practical Commentary , 130. 
99 Goldingay ('"You Are Abraham's Offspring, My Friend": Abraham in Isaiah 41' , 29-54) demonstrates 
that the figure of Abraham stands behind the figure of Cyrus. Cyrus' victories allude to Abraham' s in 
Gn. 14. This however does not pose a problem to our line of argument since the episode in Gn. 14 is 
written with an eye to Yahweh's promise to Abraham concerning his dominion over the nations and 
kings; Gn. 17:5-6. 
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'victory over nations' motif is changed into 'the conversion of the nations', which is 
what we see being developed in the Core. Moreover, the terms 'nations' and 'kings' 
occur in close proximity with a name change, as in Genesis 17:5. In one instance they 
occur before the name change (62:2a) while in the other they occur after it (60:16). 
Finally, the name change is, in fact, framed by the foreigners (60:5a) and the nations 
(6a). Considering, therefore, the context of the conversion and the plausible linkage of 
the name change to the multiplication promise, it is likely that the nations and kings are 
viewed in the Core as Zion's spiritual offspring who stand in Abraham's line by virtue of 
their faith and fulfil the multiplication promise given to Abraham. 
d) Land Promise 
The land (f ~) that is promised to Abraham occurs as a direct object of the verb 'give' 
( m).100 In Isaiah 60:21-22, the inheritance of the land by Zion's people is depicted as 
the result of Yahweh's work, in that Zion's people are described as 'the shoot of my 
planting' and 'the work of my hand' (60:2lb). This is then immediately followed by a 
reference to the multiplication promise in 60:22 that has echoes of Genesis 12:2.101 
The mall one will become a 
thousand, and the young one 
become a mighty nation 
I am Yahweh: in its time I will 
accomplish it. 
The establishment of Abraham's descendants and Zion's people in the land is the direct 
result of Yahweh's work. The land promise, in the cases of both Abraham and Zion, is 
connected to the multiplication promise. It is in the land that they will multiply and 
become a great nation. Both in Isaiah 60:21 and Genesis 17:8, the land is given as a 
possession forever,102 in tandem with the description of the covenant as CJ?lil n'7J 
(eternal covenant).103 The description of the land as CJ?ltl nrn~ (17:8), approximates to 
the description of the land as i1?nJ in the Sinai tic covenant. 
In Isaiah 60:21 and Genesis 15:6-7 the human obligation in land possession is 
connected with faith and righteousness. Possession of the land by the righteous people 
of Zion, including the Gentile members, indicates that the Gentile members along with 
l00 Gn. 12:7; 13:15; 15:7 ; 17:8. 
101 Cf. Dumbrell, The Faith of Israel , 110. 
102 In Gn. 17:8 the land is called C?11l nrn~ and in Is. 60:21 it is said of the land that Zion's people 
will possess ('l!V7") it forever (CJ?11l?). 
I03 Clements (Abraham and David, 71) claims that since the phrase c',is, t7'7J does not occur in Gn. 
15, but belongs to the phraseology of the royal covenant of the Davidic monarchy, it was introduced into 
the account of Gn. 17. It is possible, however, to argue that the Abrahamic covenant was 
characteristically described as the 'eternal covenant' (Pieper, Isaiah ll, 40-66, 568-69, 596). This is 
plausible since the idea of perpetuity is already present in Gn. 17:7 in the phrase 'with your seeds after 
you [7'7n~J. for their generations [CJn77?]', and is repeated twice in the following vv. 8-10. 
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the faithful Israelites have become heirs of Yahweh's inheritance. Since they fulfil the 
promise given to Abraham, they can be rightly called Abraham's offspring by faith. 
4. Summary And Conclusion 
Zion's establishment as Yahweh's people in the Core is typologically parallel to 
Abraham's establishment through these similarities: i) Yahweh initiates the establishment 
through the covenants; ii) extends it to the Seed(s); and to iii) eternity; iv) the close link 
between the name change and the multiplication promise in the case of both Abraham and 
Zion indicated by the juxtaposing in both instances of these two phenomena and 
strengthened by the play on words between • ~u poil and • ili:J~ both in Genesis 17 and 
Isaiah 60 suggests a reversal of status due to the sovereign action of Yahweh in both 
cases; v) the land is described as an eternal gift of Yahweh corresponding to the eternal 
covenant. The gift of land is thus made dependent upon the covenant, suggesting that it 
is only by covenantal allegiance to Yahweh that one can ensure the possession of the 
land; vi) the solidarity promise in both cases plays a pivotal role in the nations' inclusion 
in and exclusion from the blessing plan of Yahweh as shown below: 
Centrality Of Abraham In The Blessing Plan 
Of Yahweh (G11.12:l-4a; 15:1-7; 17:1-7) 
Bies ing of Abraham (Gn. 12:2) 
Multiplication promise (one-many, 17:5b) 
Nation and kings proceed from Abraham (17:8) 
Name change ( 12:2; 17:5) 
Promise of solidarity (12:2c) 
Blessing to the nations (12:3c) 
Centrality Of Zion In The Blessing Plan 
Of Yahweh (ls. 60:1 -21) 
Blessing of Zion {l-11;13-22) 
Multiplication promise (few-many, 22) 
Nations and kings come to bow in faith (12-14) 
Name change ( 14b; cf. 62:4) 
Promise of solidarity (12; cf. 62:8) 
Blessing (light) to the nations (3) 
Zion as a personified entity, representing her people, is-like Abraham-put in the 
central position of Yahweh's salvation plan for the nations. Like Abraham, Zion's 
blessed status evokes two responses from the nations: confession and confrontation. Just 
as those who bless Abraham receive blessing, those who bless Zion and pray for her 
receive blessing. In contrast, those who disdain Abraham receive a curse and those who 
disdain Zion too are cursed. Just as Abraham believed Yahweh in obedience and it was 
reckoned to him as righteousness, similarly, all those Israelites and non-Israelites who 
believe in Yahweh are reckoned righteous and are protected from judgement. The 
Abrahamic covenant thus provides a background for Zion's establishment and for the 
allegiance-holiness rationale applied by Yahweh for its membership. 
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Chapter 3 
Sinai tic Covenant And Zion's 
Establishment 
1. Introduction 
In this chapter I will analyse how the verbal and thematic allusions to Sinai in Isaiah 
60: 1-62: 12 are applied in the description of Zion ' s establishment, with a view to 
understanding the rationale for membership in the Zion community. On the basis of these 
allusions, I will compare Zion with Sinai first , in terms of Israel and Zion ' s 
establishment, and secondly, in terms of the respective responses of Zion and Israel. 
Under establishment I will deal with the promises of relationship, land, multiplication 
and of solidarity. The establishment language describing Zion in the Core corresponds to 
that describing Israel ' s establishment as Yahweh 's people in the Sinaitic covenantal texts 
(Ex. 19:5-6and Dt. 26:16-19). Deuteronomy 26:18-19 alludes to Exodus 19:5-6, 
through its use of the terms 'a treasured people ' and ' a holy people ' . Exodus 19:5-6 
contains Yahweh's promise of exaltation given to Israel in the Sinaitic covenant1 
While there is no question that Exodus 19:5-6 is a Sinaitic covenant-text, there 
remains some doubt regarding the Sinaitic background of Deuteronomy 26: 16-19. On the 
one hand, Deuteronomy 27:9; 28:69 and 29:9-14 refer to the present covenant, made in 
the land of Moab, while on the other, nearly half of the book of the covenant (Ex. 21-
23) is reproduced in Deuteronomy.2 How are these seemingly contrary facts to be 
reconciled? 
The law given at Moab comprises not only the laws of Sinai, but also some new 
adaptations to that law (5:2; 28:69). So, it seems reasonable to consider the covenant at 
Moab as a renewal of the Sinai covenant.3 The promise of exaltation is then essentially 
the reaffirmed promise of the Sinaitic covenant. 
l Cf. Ex. 24:3,7-8. 
2 Wright, Deuteronomy, l. Clements asserts that the covenant mentioned in Deuteronomy is a Horeb-
Sinai covenant and the book of Deuteronomy is 'essentially a document of the Horeb covenant'; 
Clements, God's Chosen People , 44-45; cf. G.E. Wright, 'Deuteronomy', 51 , 316; G. von Rad , 
Deuteronomy, 178--80. 
3 J.H. Tigay, Deuteronomy, 245. 
Deuteronomy 26:16-19 is the covenant ratification.4 Verse 16 is the initial 
exhortation. encouraging Israel to keep the law, followed by Israel's affirmation in verse 
17 and Yahweh's in verses 18-19. It is in this ratification that Israel is said to have been 
constituted as the people of Yahweh.5 Deuteronomy 26:17-19 contains oaths of 
obligations to be kept by the two sides of the covenant. The oaths are introduced by the 
formulae: n-,o~;, i11i1' n~; 1"1'0~i1 i11i1'. It is possible to translate 1"1'0~i1 in the usual 
hiphil causative sense 'you have caused the Lord to declare' .6 On this translation verse 
17 becomes Yahweh's declaration and verses 18-19 become Israel's. It is contextually 
more appropriate, however, to render it as Tigay: 'You have affirmed this day that the 
Lord is your God'. 7 On this rendering, verses 18-19 form Yahweh's declaration. Verse 
18 contains the main affirmation: 'I have taken you to be my treasured people'. This is 
then elaborated or explained in verse 19 which adds to the theme of 'God's treasured 
people' the idea of exaltation and excellence.8 
2. Promise Of Relationship 
Like Genesis 17: 1-8, Deuteronomy 26: 16-19 is foundational to Israel. In Genesis 17, we 
have only the first part (A) of the covenant formula, 'I will be your God' .9 In 
Deuteronomy 26:16-19 both parts 'I will be your God' (A, 17)10 and 'You will be my 
people' (B, 18b), are present. If Genesis 17 emphasised Yahweh's responsibility in 
terms of his promises implied in 'I will be your God', Deuteronomy 26 seems to 
emphasise the obligations of the people in terms of obedience to Yahweh implied in 'You 
will be my people'. This formula is expressed in a characteristic Deuteronomic 
expression: 'You shall be my treasured possession [i1',1m]' (18b). This is then explained 
4 Smend proposes that the covenant ratification formula, used in Dt. 26: 16-19, goes back to the 
covenant between Josiah and the people (2 Kg. 23:1-3, Smend, Die Bundesformel, 9). But in Ho. 2:23 
we have a forerunner of this formula: 'You are my people, .. . You are my God' . It is important, 
however, to note the role played by this formula in its present context in Dt. 26: 16-19: 'it marks the 
conclusion of the law, establishes the formal status of the covenant partners in relation to that law, and 
leads over to the blessings and curses to be proclaimed in the next part of the book' ; A.D.H. Mayes, 
Deuteronomy, 338. 
5 Cf. Dt. 27:9. 
6 Mayes, Deuteronomy, 339. 
7 This rendering takes O~i1 as similar to "10~ in Hosea's description of the covenant renewal: 'God 
will declare to Israel ... '. The hiphil form then simply expresses a more intensive form of the root, 
meaning 'proclaim' or 'formally state' (Tigay, Deuteronomy, 245). The versions that similarly translate 
v. 7 are: NCB ('You have declared this day concerning the Lord') and REB ('You have recognized the 
Lord this day as your God'). 
8 It is less likely that v. 19, in its entirety, is a textual variant on v. 18 (Tigay, DeuteroMmy, 393 n. 
49). The repetition of thought in both verses and verbal repetition of the phrase 'as he has promised', 
which led Tigay to speculate whether v. 19 was the variant, is for emphasis and elaboration. It does not 
simply repeat the thought of v. 18, but also adds to it. 
9 Cf. Rendtorff, Die Bundesformel, 20; Smend does not give importance to the occurrence of formula (A) 
in Gn. 17:7, which he considers to be Deuteronomistic in a wider sense; Die Bundesformel, 5. 
lO Smend, Die Bundesfonnel, 6-10; Rendtorff, Die Burulesformel, 4445; E. Martens, Motivations for 
the Promise of Israel's Restoration to the Land in Jeremiah and Ezekiel, 279-81. 
in terms of the triad (ntDn) as 'I will set you high above all the nations whom I have made 
in praise [i1'mn], name [CltD] and glory [ni~!m]' (16: 19). This triad (nton) occurs in the 
Core in a breakup pattem11 as below and constitutes a strong parallel to the Sinaitic 
covenant: 
Table 5: A Comparison Between Deuteronomy 26: 19 And Isaiah 60: l---02: 12 
Dt. 26:19 
.. i,1> 7nn', 
Cl' lil ',:, ', .!) 
to set you high 
above all the 
nations .... 
1.60:1-21 I . 61:1-12 Is. 62:1-12 
il',iln', , qJ:r mil• n',i1n il',iln ... n•o~• mil' il',iln • ',tDn• n~ • •q]• 
for praise they will proclaim the 6 Yahweh wilJ make praise 11 he establishes Jerusalem 7 
CJtD',1 
and for a name 
and for glory 
praise of Yahweh pring up (as) the praise 
il',i1n T l>tD ... n~1p1 il',iln ilt:l.!10 . . . nn', 
and you shall call ... your 18 to provide garments of 3 
gales praise praise 
Tili,~ mil' • tD', 
for the name of Yahweh 9 
your God 
tD1n • tD 7', ~.,p, 
and you shall be called by 2 
anew name 
ni~Dn n101> n"m i~D • il', nn', 
and the house of my glory, 7 lo give them glory 3 you will be a crown of 3 
I will glorify 
li~D •:, ii1il' l>t:lr.l ... • il', ~.,p, 
i~Dnil', 
for he has glorified you 9 they shall be called ... the 3 
'tD1pO tJ,PO i~D', 
to glorify the place of my 13 
holiness 
planting of Yahweh, to 
display his glory 
'Jt:l.!)' ilp1~ ',• .!)r.l 
i~D JiD' 1nn:, 
your God will be your 
glory 
19 he has covered me with l 0 
righteousness as the 
bridegroom adorns himself 
like a priest 
glory 
tDip •1>7n•i1',1 mil' i'l> 7', ,~.,p, ~ipn i11il' 'Jil:, en~, tD1pi1 • .!1 • il', ,~.,p, 
and for you lo be a and they shall call you the 14 but you shall be called the 6 and they shall call them 12 
holy people .... · city of Yahweh priests of Yahweh the holy people 
11 The elements of the triad occur separately in pairs of two as in Zeph. 3:20 or individually, but each 
pair or single element represents the whole phrase. 
88 
The nain triad is used explicitly in Jeremiah and Zephaniah to denote the 
exaltation of Israel. 12 Its presence in the Core is less explicit and unnoticed by the 
commentators, but is sufficient to warrant attention. In the above table, the nivn elements 
occur either in the mouth of the nations or in relation to them: i) the nations proclaim the 
praise of Yahweh (60:6b ); ii) they come to Zion for the sake of the name of Yahweh 
(60:9b) and iii) when they come, Yahweh glorifies his house (60:7b, 13b). 
2.1. Exaltation language In Jeremiah And Zephaniah 
a) Jeremiah 13:1 l; 33:9 
Jeremiah 13: 11 and 33:9 contain citations of the triad (nlDn) from Deuteronomy 26: 19. In 
13: 11 , the position of ii'?im and • ID , the two elements of the triad, bas been reversed. 13 
Concerning the houses of Israel and Judah, Yahweh declares that he had determined to 
make them 'my people for a name [• ID] , praise [ii',iin] and beauty [n,~on], but they did 
not listen' . 
The promise of Israel ' s glorification in Jeremiah 33:9 was given when Jerusalem 
was besieged (33: 1) and the captivity predicted in 13: 11-17 had become almost a reality. 
All the covenant promises seemed nullified by Israel's disobedience. Contrarily, 
Jeremiah 33:9 predicts the reversal of Jerusalem's present situation. Yahweh will make 
her ' a name, praise and glory before all the nations of the earth. ' The nations will change 
their attitude towards Jerusalem. They will no longer despise her, 14 but praise Yahweh 
for her restoration (25:19; 33:16). They will respond in awe not because of Yahweh 's 
victories in war (Ex. 15:14-16), but because of the prosperity Yahweh gives to 
Jerusalem (cf. Je. 29: 11). The nations' trembling and fear suggests that the verse affirms 
Yahweh's universal dominion over the nations. 15 Jeremiah 33:9 explicitly states both the 
purpose of a covenant relationship with Israel and its condition. The purpose is to set 
Israel forth ' for a name, praise and beauty ' . The last clause of the verse suggests the 
condition: it is the covenant obedience which they failed to meet (1.IJ~ID ~',). 
b) 'Zeph 3:19-20 
In Zephaniah 3: 19-20 the pair ii',iin and • ID occurs once in 19b, and once in reverse 
order in 20b. Concerning those of Israel who are lost, Yahweh promises ' I will gather 
(them) and tum their shame into praise and a name in all the earth' (19b). In verse 20, 
12 Je. 13:11 ; 33:9; Zeph. 3:19-20. 
13 Some commentators suggest that Jeremiah had Dt. 26:19 in mind when he wrote Je. 13:11; 33:9 
(Craigie, Deuteronomy, 192; D.R. Jones, Jeremiah: based on the Revised Standard Version, 197). 
McKane ascribes Je. 13: 11 itself to the Deuteronomistic edi tor; W. McKane, A Critical Exegetical 
Commentary on Jeremiah 1-25, 291; cf. Mayes, Deuteronomy, 338. 
14 Cf. Is. 25:9b; 30: 17b. 
15 Thompson, Jeremiah, 599; Keown-Scalise, Jeremiah 26-52, 172. 
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Yahweh repeats the promise: 'I will give you a name and praise among all the peoples of 
the earth . The gathering implies not just returning of the people to their land, but also 
their recon tituting as the community of God's people.16 The new name' ... expresses 
the new position into which the people entered when they bound themselves by the 
Covenant.' 17 Thus, this text relates how Yahweh's acts finally establish Zion, in the 
manner in which they establish Israel in Exodus 19:6 and Deuteronomy 26:18-19. 18 
The u e in Jeremiah of the triad both negatively in terms of the loss of Israel's 
ble sed tatus through exile (Je. 13: 10-11), and positively to describe the restoration of 
th tatus after the exile with a new covenant (Je. 33:9), suggests that by early post-exilic 
Jeremiah's period, the Deuteronomic triad was being reused to indicate the blessed status 
of re tored Jerusalem. Its u e in Zephaniah indicates that it had become a regular 
formula. 19 Trito-lsaiah then provides us with another example of the use of the triad to 
de cribe the re tored ble ed status of Yahweh's people, the people of Zion. 
Just as the mon formula is explained in terms of the covenantal blessings in 
Deuteronomy 28:3-14, thee altation in Isaiah 60:1-62:12 is described similarly in terms 
of the promises of increase (many descendants, material prosperity, 60: 1-9), solidarity 
(60: 12), and the privilege of being Yahweh's priests and the communicators of his 
knowledge to the nations (61:6). 
In showing himself as Israel's God and by fulfilling the promises such as 
relationship, multiplication, solidarity and land which he gave to Abraham, Yahweh is 
glorified. Israel is glorified by showing herself as Yahweh's people through obedience to 
Yahweh's commands. Similarly, it can be shown, Yahweh is glorified as Zion's God 
and Zion is glorified as Yahweh's city. Since the emphasis in Sinai is on 'Israel, 
Yahweh's people', and the obligations of the people in relation to Yahweh, the following 
comparison will focus on the relationship of Israel and Zion with Yahweh and the 
response of the holiness required by Yahweh from Israel and Zion. 
2.2. My People 
The main affirmation of the Sinaitic covenant, 'You shall be my treasured people 
[i1',J • .I)] from all the nations', occurs in Exodus 19:5 and Deuteronomy 26: 18. In 
16 O.P. Robertson, The Books of Nahwn, Habakkuk, and Zephaniah, 345. 
17 M.E. Szeles, Habakkuk & Zephaniah: Wrath and Mercy, 114-15. 
IS Szeles, Habakkuk & Zephaniah, 114-15; Robertson, Nahum, Habakkuk, and Zephaniah, 346. 
19 I.J. Ball, Zephaniah: A Rhetorical Study, 193-96; cf. Von Rad, Deuteronomy, 162; G.E. Wright, 
'Deuteronomy', 2.274, 488. 
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addition to 26: 18, the covenant ratification, i1'?J • l1, is found in 7:6 and 14:2.20 
Deuteronomy 4:20 uses i1'?m as an equivalent to i1'?Jo in the phrase 'to be for him a 
people of inheritance [i1'?m • .I1',]' in the context of Israel's redemption from Egypt.21 
The preciousness of Israel as Yahweh's i1'?m is brought out in 4:20 by contrasting what 
Yahweh gave up, as it were, i.e., the sun, moon, and all the heavenly hosts, in 
allotments to all the nations of the earth, with what he took as i1'?m, i.e., Israel, for 
himself to cherish.22 This is the sense in which Deuteronomy 26: 18 speaks of Israel 
being God's i1'?Jo although he owns everything, he has a personal stake in Israel and 
therefore he cherishes her. It is through her that his name is passed on perpetually. 
Although i1'?J is not used in the Core, the use of n~n in the description of the 
establishment of Zion above all the nations and the special designations used for Zion 
show that Trito-Isaiah is indeed describing Zion as Yahweh's i1'?Jo. The special 
relationship denoted by the term i1'?Jo can be described in terms of the covenant formula 
A 'I will be your God' (Dt. 26: 17) and B 'You will be my people' (26:28). The first 
covenant formula (A) has a parallel in Isaiah ffi: 19b: 'Yahweh, your God, the Holy One 
of Israel'. This formula occurs in connection with the nations' coming to Zion in 
recognition of Yahweh's returning to Zion. The second formula (B) also occurs in 
modified form in connection with the nations acknowledging the restored status of Zion: 
'city of Yahweh, Zion of the Holy One of Israel' (60: 14b). The epithets 'sons and 
daughters' used for Zion's children in ro:4, 9b also represent the formula B. 
The added epithet 'the Holy One of Israel' thus links these two covenant 
formulae. The difference between Deuteronomy and the Core is that whereas in 
Deuteronomy the relationship is initiated and established as if for the first time, in the 
Core the formulae occur in relation to the response of the nations to the glorification of 
20 i1'?) often refers to a per n's private property or possessions, especially of a person who is 
financially dependent on other , uch as wife's nest egg, slave's peculium (Ti gay, Deuteronomy 'irl) or a 
king' pri ate treasure (lCh. 29:3; Ee. 2:8). The imagery highlights the election of Israel and the 
preciou nes of her relation hip with Yahweh. Moses appeals to the same relationship as the basis for 
pleading Yahweh to pare I rael from destruction in 9:26-29. This passage is framed by the designation 
7n'?m 70.I1 ('your people and your inheritance', 26b, 29a). 
21 i1'?m refers to inalienable property of the household through which the name of the household is 
perpetuated. Hence, although they may possess other properties, the heirs of the household will have a 
huge stake in the i1'?m. 
22 It cannot be taken to imply that Dt. 4:20 permits henotheism or worship of other deities by the 
nations while Israel must worship Yahweh alone. This, according to Wright, cannot be squared with 
almost universal condemnation of idolatry elsewhere in the Old Testament (Wright, Deuteronomy, 51-
52). It is quite likely that henotheism is read into the text since it only mentions that the starry hosts are 
assigned to the nations; it does not say for what purpose. That the starry hosts have been assigned 'for 
them to worship' is only an assumption. It is more likely that the purpose clause is omitted for the 
obvious reason that the starry hosts are given to provide light to the people. The point of the analogy 
would be to draw attention to the forthcoming contrast between the nations and Israel's favoured status 
(A.D.H. Mayes, Deuteronomy, 154). I believe, however, that since the context is allotment of treasures, 
the contrast is between what Yahweh gave to others (the whole universe) and what he took for himself. 
Since the starry hosts are clearly allotted, they are gifts not to be worshipped, but to be cherished. 
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Zion and presuppose a relationship between Yahweh and Zion. The use of the covenant 
formulae in Tri to-Isaiah shows the reaffirmation of the old relationship. It is in light of 
this reciprocal relationship that the following designations need to be understood. 
2.3. Yahweh's Sons 
The terms i1',Jo and i1',m primarily designate Israel's strong filial relationship with 
Yahweh, that of sonship: 'Israel is my firstborn son, let him go' (Ex. 4:23). Israel's 
sonship is a dominant theme of Deuteronomy: first, in a centrally located chapter we find 
the affirmation: 'You are sons of Yahweh' (14:1); secondly, the analogy of sonship is 
used (1:31; 8:5; cf. 32:6); and thirdly, the language of 'inheritance', which presupposes 
sonship,23 is the recurrent theme. 
It is noteworthy that in 14: 1-2, i1',Jo, an inheritance term, is used in close 
proximity with 'holy people' and the designation 'Yahweh's sons'. Therefore, it is 
reasonable to conclude that the relationship to which Israel was called, namely, to be his 
treasured and holy people, was also a relationship of sonship to Yahweh. Thus, by 
virtue of their covenant relationship with Yahweh, Israel has become his holy people and 
sons. 
In Isaiah 60:1-62:12, the author presents Zion as God's legitimate seed or 
off spring. Zion's children or 'sons and daughters' in 60:4, 9b are in fact Yahweh's since 
Zion is conceived in Trito-Isaiah also as Yahweh's bride.24 The relationship between 
Yahweh and Zion's children is that of a Father with a son. In 63:16, the father-son 
relationship between Yahweh and the 'Yahweh-adherents' is explicit (cf. 64:8): 
For you are our father, 
though Abraham does not know us 
and Israel does not acknowledge us; 
you, 0 Yahweh, are our father ; 
our Redeemer from eternity is your name. 
,:r::i~ m,~ ,::, 
1lt77' ~', •i17::l~ 'J 
1n'J' ~', ',~7rD'1 
1J•::i~ i11i1' i1n~ 
701D • ',1.t)r.l 1J',~J 
The connection between sonship and land-possession, which is inherent in 
Deuteronomy 14:1 and 27-29, seems apparent in Isaiah 60:1-62:12 in its central theme 
of land-possession by the sons and daughters of Zion. This indicates that Trito-Isaiah 
was aware of the connection between the sonship and land-possession in Deuteronomy 
or in the Deuteronomic tradition which he received. The connection which is implicit in 
Isaiah 60:1-62:12 becomes explicit in the Framework passages where it will be 
23 Wright, Deuter01wmy, 52. 
24 Is. 61: 10b; 62:3, 5; cf. 49: 18b, 54:5. 
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demonstrated that only legitimate sons will possess the land, whilst the illegitimate or 
false sons will be excluded.25 
2.4. Holy People And Priests 
a) Holy People 
An important reference to a 'holy people' (tv11p tJ.I1) is found in Deuteronomy 28:9. Here, 
on the basis that people keep Yahweh's commandment, it is promised: 
'Yahweh will establish [mp] you, for himself, to be a holy people'. This promise is 
attached to the oath 'just as he has sworn'.26 Like the land which can be called 'the 
sworn land', the holy people are also 'the sworn people'. This suggests that while Israel 
must reciprocate by subjecting herself to the laws of holiness, the task of making Israel 
' holy' is Yahweh's, because he has sworn to that effect. 
In Isaiah 60:1-62:12, the act of making Zion's people holy is primarily that of 
Yahweh who redeems them and teaches them. The people of Zion are called 'the holy 
people' (tvipi1 tJ.I1) and 'your holy people' (7tv1p-• .I1) respectively in 62:12 and 63:18. 
Whereas in 63: 18 Yahweh's holy people at the historical level have to struggle with the. 
dispossession of the sanctuary, in 62: 12 they are described as those who are finally 
constituted, redeemed and therefore have taken possession of the land. This link between 
'holiness' and 'inheritance of the land' is also present in Deuteronomy. Time and again 
the people of Israel are exhorted to 'be holy' so that they may continue to possess the 
land and sustain life there. 27 
b) 'Kingdom Of Priests' 
Isaiah 60:1-62:12 uses various designations for Zion such as 'Yahweh's Priests' (61:6), 
'blessed Seed' (61:9b) and 'holy people' (62:12a). Of these, the first and the last alludes 
to Exodus 19:6 where Israel is designated 'a kingdom of priests and a holy nation'. The 
term kingdom (ii::,',oo) occurs also in 60: 12, where it refers to the 'royal household, the 
dynasty' as also described by Marti.28 
25 The designation 'my son' 'J::l is also applied to Zion's king in Ps. 2:7 where, on his election or 
adoption, he is promised ' an inheritance'. This inheritance is designated as ' the nations' and 'the ends of 
the earth'. He is given universal kingdom; see chs. 4-6. 
26 The oath here refers to the covenantal promise in Dt. 26: 18-19; cf. J.H. Tigay, Deuteronomy, 259. 
27 Dt. 7:6-13; 14:2, 21-29; 26:19; 28:9. 
28 D. Marti, Das Buch Jesaja, 383. 
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Many commentators view the relationship between Exodus 19:6 and Isaiah 61:6; 
62: 12 in terms of promise-fulfilment or goal-realisation.29 
nd you, 
prie of Y abweh, 
you will be called; 
ministers of our God 
they haJJ call you. 
And they shall be 
called ' holy people' 
'redeemed of Yahweh' 
I . 61:6; 62: 12 
•~, 




!Zi,pn Cll1 • i1', ~ip1 
i11i1' •'?1t-\l 
Ex. 19:5-6 
i1'?lO •', •n"m Then you shall be my special 
inheritance 
Cl'Ol1i1 ',:::,o from all the peoples 
fi~i1 ',::., •', •::., al~ugh all the earth is 
mme. 
•', 1'i1n •n~1 And you shall be for me a 
c:rn::., n:::,'?oo kingdom of priests 
!Zinp •u, and a holy nation 
The correspondence is not limited to the designation 'priests' in 61:6. The entire 
Core seems to portray Zion as Yahweh's priests in relation to other nations. This 
centrality of Zion, bestowed upon her by virtue of the covenant, is seen in the structure 
and language of chapter ro. In recognition of the priestly status of Zion, the nations and 
kings come to Zion and bring her 'portion' which is described not only in terms of the 
'animals to be sacrificed' but also in terms of' gold and silver'. The centrality of Zion is 
also present in the language of 'foreigners serving Zion'. Just as the rest of Israel 
supported and served the priests in return for their priestly duties, so the Gentiles now 
serve Zion, the priests.30 
c) Relationship And Inheritance 
The designations 'sons of Yahweh' and 'holy people to Yahweh' are found in close 
association with allotments of cities and land.31 Sonship implies inheritance and vice 
versa. This is most clearly seen in the analogy of the 'father-son relationship' as in 
Deuteronomy 14: 1. In the immediate context of the chapter the idea of allotment {the land 
as allotment) occurs in verses 27 and 29. The clause 'because they have no allotment 
29 Is. 61:6 refers to the so far unrealised ideal of Ex. 19:6 (Motyer, Isaiah, 502); it ponders on the 
thought of Ex. 19:6 (Young, Isaiah, 3.462); it recalls Ex. 19:6 (Wade, Isaiah, 388). The promise given 
in Ex. 19:6 is described in the first half of Is. 60:9a as being ideally fulfilled (Pieper, Isaiah II, (:ff!) . The 
heathen have become the people of God (Delitzsch, Isaiah, 2.428). Watts opines that Is. 61:6 refers not 
to Zion's present tatus but to her Sinai tic past to which she is going to be restored (Isaiah 34-66, 304). 
Whybray points out that the priesthood in 61:6 refers, metaphorically, to a priviledged status. Just as the 
laity provided the need of the priests in Israel, so now the nations will supply the needs of the Jews who, 
in tum, will perform the role of intercessors and mediators; Isaiah 40-66, 243 . 
3o Wade, Isaiah, 388; Westermann, Isaiah 40-66, 370; Whybray, Isaiah 40-66, 243 and Motyer, Isaiah, 
502; Delitzsch does not see here hierarchical division between the Israelites and the Gentiles, but admits 
that the Israelites will continue to serve God in a special way even after the salvation had been 
accomplished; see Delitzsch, Isaiah, 2.429. 
31 Dt. 6:18 and Dt. 7:1-7; 12:9-10. 
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with you' presupposes that Israelites, as Yahweh 's sons, have been given the allotment 
of the land. It is in the Land, asserts Deuteronomy 28, that the blessings promised to 
Abraham are realised.32 
In the Zion community, the land plays a crucial role in imparting the Abrahamic 
blessing to the people. The people of Yahweh possess the land first (60:21), before the 
blessing of 'greatness' is fulfilled in and through them (€>6:22). The interest in the land is 
also seen in Zion's new designation 'Your land is married' , suggesting that her married 
status is restored to her (62:4c). As a result of which, the land is no longer deserted, and 
becomes the cause of rejoicing for her sons, a delight for Yahweh, her builder,33 and a 
joy for the whole earth.34 Yahweh's people receive, like priests, a double portion in the 
land.35 They build houses, plant vineyards and live perpetually in the land (61:5-7). 
3. Promise Of Solidarity 
3.1. Israel 
In an epilogue to the covenant stipulation of Exodus 21: 1-23:19, in exchange for Israel's 
obedience, Yahweh declares, 'I will be an enemy to your enemies [:r,~J and a foe to your 
foes [ ~]' (23:22b). This promise can be compared to 'I will bless those who bless you, 
and I will disdain the one who curses you' (Gn. 12:2c), and is reiterated many times in 
many forms. In Deuteronomy, it occurs in the context of covenant reaffirmation in both 
the blessings and promises of the covenant (Dt. 28:6-7,10): 
32 The section relating to the bl ings is framed by the protasis clause (Dt. 28: la; 13b- l 4) which puts 
forth the covenant obedience and the refraining from apo tasy as conditions of blessing. Within this 
hies ing section, we have a double reference to the idea of blessing in the land (8b, l lb). This is 
e pre sed by the prepositional adverbial phrases f7~::l (8b) and i1r.l7~i1 ',l] ( 11 b). Both these phrases are 
preceded by promises of blessing: the first by 7::n:::11 and the second by i1::l1t:l'? ... 77mi11. The land in 
which (::land '?l1) Yahweh promise blessing is described by the qualifying phrases ' which Yahweh gives 
them' (8b) and 'which is sworn to the forefathers' (llb). In fact, the series of phrases specifying 
blessings ' in the city' (3a), ' in the field' (3b) and ' in your barns' (8a) leads up to the first phrase fi~::l 
('in the land', 8b). Similarly, the series of phrases 'in the fruit of your body', 'in the fruit of your cattle'. 
and 'in the fruit of your ground' leads to the second phrase i107~i1 ',l] ('on the land'. l lb). In the second 
instance the series of phrases is placed between the promise i1::l1t:l? 77n1i1 and the adverbial phrase 
i107~i1 ?l1. 
33 7':J::l 71',.si::i~ js rendered variously. BHS has ' your sons' or ' your builder'; some English translations 
render it 'your sons' (NIV). This interpretation is adopted by Motyer (Isaiah, 506); others render it as 
' your builder' (REB). Although familiar in Canaanite mythology, sons marrying the land is an odd 
concept in the Old Testament. Yahweh marrying Israel is more consistent with the imagery of husband 
and wife used elsewhere to depict the relationship between Yahweh and Israel. Therefore the rendering 
'your builder [Yahweh] will marry you' would be more appropriate than the rendering 'your sons will 
marry you'. 
34 62:4-5; 60: 15. 
35 Cf. Zc. 9: 12. 
95 
Blessed are you in your coming in and blessed 
are you in your going out 
Yahweh will make your enemie who ri e 
against you to be defeated before you. 
In one direction they will go out again t you 
but in seven directions they will flee from you. 
All the people of the earth hall see that you 
are called by the name of Yahweh, 
and they shall be afraid of you. 
7n~~J. i1n~ 71,J.1 7~J.J. i1n~ 711J. 
7'D', CJ'OlJ 7'',.s., c•opi1 7'::l'~ n~ i11i1' 1n' 
TD'? 01!" c•:,,-, i1llJ.tD:n T',~ ,~~· ,n~ 7,,::1 
7'',ll ~ipJ i11i1' Clto •:, fi~i1 'Oll ',:, 1~i1 
700 ,~-,,, 
The promise evokes, as in the case of Abraham, two kinds of responses from the 
nations: one of confrontation against Israel arising out of jealousy (7), and another of 
confession of Yahweh's praise and recognition of his greatness arising out of fear of 
Yahweh (10). The confrontation results in total defeat ('they will flee seven directions ' ). 
The defeat occurs as the result of Yahweh's action of ' returning the curse onto the 
enemy'. The blessing or promise of protection in this case can be viewed, from Israel's 
perspective, in terms of Yahweh ' turning the curse into a blessing'. This is apparent 
from the fact that the blessing given here is turned into a curse and spoken against Israel 
in almost identical but inverted language as in Deuteronomy 28:25 ('you shall go out 
against them one direction and flee before them seven directions'). 
If the confrontation results in a curse, it is expected then that the confession 
should result in blessing. The text, however, does not explicitly mention this. Does the 
nations' blessing therefore lie in their acknowledging the greatness of the name of 
Yahweh and fearing it as they see it being manifested in Israel (10)? The text (10) expects 
that the result of the blessing of Israel is that all the peoples of the earth come to know 
Yahweh.36 Thus a seemingly exclusive promise of protection is linked with the 
universality of blessing. Once in her wilderness journey, Israel did receive a response of 
confrontation, from the Moabites and Midianites, that became a testimony to her blessed 
(protected) position, illustrated in Numbers 24:9b. 
a) Numbers 24:9b 
Having been hired by the Moabite king Balak, the Gentile prophet Balaam realises that 
Israel is Yahweh's ally and recipient of Yahweh 's promise of solidarity in 24:9b: 
Blessed is everyone who blesses you, 7nJ. 7':,iJ.O 
and cursed is everyone who curses you ,,-,~ 7'1i~1 
36 Wright, Deuteronomy, 281. 
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This statement towards the end of the Balaam narrative (Nu. 22:1-24:25) forms 
an inclusio with 22:6b at the beginning of the narrative, where Balak says 'I know that 
whomever you bless is blessed, and whomever you curse is cursed'. This statement 
about Balaam's reputation anticipates Salaam's realisation of his inability to curse Israel 
in Numbers 23:8 ('How can I curse [::i::ipJ whom God has not cursed? How can I 
denounce [• .Ur] those whom Yahweh has not denounced?') and at the end of the oracles 
in 24:9b. Thus the Balaam narrative is framed by the blessing and curse themes in 22:6b 
and 24:9b, possibly with the purpose of exemplifying the promise of Genesis 12:3. 
Salaam's statement (Nu. 23:8) suggests the inferiority of Salaam's power against 
Yahweh 's to bless and curse. Thus the Balaam narrative intends to show the 
ineffectuality of the curse upon Israel because she is the 'blessed one of Yahweh'. In 
effect, it points to the way of blessing. If one wants to be blessed, one has to put oneself 
in the position of those who bless Israel. The focus of the narrative is on the right kind of 
obedience that involves actions that are commensurate with attitudes. The Balaam 
narratives were not written primarily to portray Balaam as an example of obedience, 
contra Coats,37 but to teach Israel the lesson of obedience by reminding her of the truth 
about her blessed position and the seriousness of Yahweh's promise of solidarity: 'I wiJI 
bless those who bless you and curse the one who disdains you'. 
According to Wenham, Balaam alludes to the fundamental principle of Old 
Testament theology: God's choice of Israel to be his own people.38 Israel was conscious 
of her distinctive position in relation to the nations, resulting from her election. This 
consciousness is 'expressed and fostered' in numerous laws, especially the prohibitions 
on intermarriage with foreigners and on using mixtures, and the dietary laws.39 If this is 
the case, then Deuteronomy 23:5-6, which refers to the Balaam episode, is not far 
removed from the ethos of the entry regulations of 23:2-9 and from its larger context. 
37 G. Coats, 'The Way of Obedience: Traditio-Historical and Hermeneutical Reflections on the Balaam 
Story'. Coats tries to resolve the problem 'whether Balaam was a saint or sinner' by positing an 
independent genre for Nu. 22:22-34 (cf. Gray, Numbers, 308). This passage, argues Coats, is a fable as 
against the rest of the narrative which is a legend. The fable portrays Balaam as the sinner, but the legend 
makes him the obedient saint These perspectives were preserved in the formation of the text and no 
attempt is made to resolve them, therefore one must understand them as teaching distinct lessons. But it 
appears that the text does not treat Balaam as a legendary figure, and even if the text is portraying such a 
legendary character, it cannot contradict itself in order to fulfil its purpose of exhortation. The final 
picture of Balaam therefore should be uniform and not contradictory. Such a uniform picture or image 
which takes into account the different perspectives of legend and fable is that of a deceptive figure: one 
who appeared to be genuinely sincere, but at heart was very deceptive. There is a unanimity in the 
biblical tradition that confirms this interpretation. Balaam is consistently portrayed as being deceptive in 
character and not as an example of obedience. Contrarily, he is presented as a lesson in disobedience; Nu. 
31:16; Dt 23:4-5; 2 Pet 2:15; Jude 11. 
38 Ex. 19:5-6; Dt. 7:6-8. 
39 See Dt. 7:3; 22:9-11; 14:1-21; cf. Wenham, Numbers, 174. 
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Numbers 24:9b seives as a practical commentary on the Abrahamic criterion of allegiance 
in Genesis 12:3,40 and functions in Deuteronomy 23:4-5 as a rationale for regulating 
entry into Yahweh's assembly. 
b) Deuteronomy 23:4-5 
Deuteronomy 23:5-6 recalls the recent salvation history recorded in Numbers 12-14, the 
Beth Peor incident 
Because they djd not come to meet you with bread and water when you came 
out of Egypt; and hired Balaam, son of Beor from Pithor, Aram Neharim, to 
curse you. But Yahweh your God ilid not Ii ten to Balaam, instead, Yahweh 
your God has turned the curse into a blessing for you because Yahweh your 
God lov you. 
This text forms the rationale for the regulations concerning membership in Israel's 
assembly (2-3; 6-9). The eunuchs (castrated ones) are not allowed into the assembly of 
Yahweh at all. The bastards along with the Ammonites and Moabites are not allowed into 
the assembly for ten generations (2-4). The Edomites and Egyptians are not allowed up 
to three generations, but are permitted membership thereafter (8-9). The commentators 
regard the rationale (5-6) a late addition based on salvation history.41 The text does deal 
with different perceptions of holiness. One could, however, explain them on the basis of 
i) redactional process or ii) the final form of the text containing a movement from an 
exclusive to an inclusive stance.42 Of these ii) is more appropriate since Deuteronomy 
23:2-9 exhibits both the structural and thematic unity, indicating that the rationale is 
integral to it. 
i) Structural Unity Of 23:2-9 
According to von Rad, Deuteronomy 23:2-9 is a structural unity composed of five 
prohibitions. He considers the instruction fD7in ~', subordinate to the third prohibition 
~:r ~',. Although this is true, (D7in ~', is syntactically parallel to the last two prohibitions 
of the :::ismn ~', type and hence it is more independent from fD7in ~',. As a result, the 
structure of the text, as shown below, consists of six prohibitions in the form of~', 
followed by imperfects: in the first three, we have third person imperfects (~J.'); and in 
the last three, second person imperfects (qj7,n [once] and :::is,nn [twice]). 
40 P. Budd, Numbers, 271-72 
41 The absolute prohibitions in vv. 2-3 are considered earlier, while those with the qualifying clauses in 
vv_ 8-9 and vv_ 4-5 which are based on salvation history are considered later; von Rad, Deuteronomy, 
145 ; Mays, Deuteronomy, 314-16. 
42 Merrill sees evidence of improvement and acceptance in the pattern of progression in the list of those 
excluded in Dt. 23: 1-8; E. Merrill, Deuteronomy, 309. 
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Structure Of 23:2-9: 
:i1 i1' 'mp:i ;,:,oo nn:,, ~:,-, .u,~ti 
;, i1' ',;,p:i ,mo 
:i1 i1' ?i1p:t ? ~:t' ~', '7'!Dl1 711 CJJ 
il1il' ?i1p:t ':t~101 'J Ol1 
:Cl? l1 ·w i1 il ?i1p:t Cli1? ~:t• ~', '7'~l1 -,,-, OJ 
CJ' ~oo o:,n ~:i 7 ,:i o•o:i on'?:i o:,n~ ,o,p ~', -,iz,~ ,:i, ',s, 
=7'? ', CJ' m CJ ~ -, noo ,.u:i :i o.u',:i n~ 7'?.U i:,t -,iz,~, 
Cl.11 :t ?~ .110!D? 7'i1?~ il1i1' i1:t~ ~?1 
7'i1~ i1 i1' 7:i;,~ •:, ;,:, :t? il?'2pi1 n~ 7', 7'i1?~ i11i1' 1Di1'1 
:t1'?1.11', l'D' ',:, on:ic:n oo',qj 
~,;, Tn~ ,:, 'O"™ 
Clil I ' i!D~ Cl' :t :1~ ~:t n"i1 7J •:, '7~0 
i1 i1' ?i1p:t Clil? ~:t• ,iz,,',qj 711 
~:t• ~', 2 
~:t• ~', 3a 
3b 




:i.11nn ~', 8a 
:t.11nn ~', 8b,9a 
9b 
Besides structural unity, the above six regulations also show thematic and syntactical 
unity. 
ii) Thematic Unity Of 23:2-9 
The first three and the last three regulations frame verses 5-6 containing the rationale for 
entrance into the assembly of Israel. These six regulations are arranged into three pairs. 
The first one relates to the eunuchs and bastards from among the Israelites (2-3); the 
second, to the Ammonites and Moabites (4, 7) who share a common ancestry in Lot 
(Gn. 19:36-38) and were both hostile to Israel; and the third to the Edomites and 
Egyptians, both of whom had entered into some kind of treaty with Israel.43 
All three pairs have one thing in common: they show either a positive or a 
negative attitude to Israel. The Ammonites and Moabites had shown envy and hatred 
towards Israel by conspiring to curse her. The Egyptians and Edomites receive a ban on 
entry for the hardship they caused to Israel; the ban, however, is made shorter in 
deference to their positive act of giving refuge to Israel and of entering into a kinship 
treaty with Israel. It is not clear what charge is made against the eunuchs and bastards. If 
the eunuchs have by their own choice dedicated themselves to pagan gods and 
dishonoured their bodies, then they have dishonoured Israel. The bastards dishonour 
Israel through the act of their progenitors. Thus all the groups seem to be judged by their 
attitude or action in relation to Israel. 
43 The Edomites had a treaty of brotherhood with Israel. It is likely that the Egyptians also had a treaty 
with Israel when the latter sought asylum in Egypt, the place where Israel multiplied in fulfilment of the 
promise given to Abraham; Gn. 12:2, 10; 46:3-7. 
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iii) Syntactical Unity 
Although linked through 1:n '?.11, to the salvation-history-rationale (5-6), the third ~:l' ~', 
(4) remains syntactically parallel to the previous two ~:J' ~', regulations. Similarly, 
although linked to the rationale of 5-6, the instruction iz;-,,n ~', (v) remains syntactically 
parallel to the succeeding instructions :i.11nn ~', (8b and 9a). Further, there is a two-way 
link from 5-6 to the preceding three and succeeding three ~', + imperfects through the 








Thus the syntactical shift from imperfect to perfect suggests that the intent of all the 
preceding and the succeeding regulations is embodied in the climactic i1J~ ~',1 and 
7Ji1~ •~ clauses. The afore-mentioned parallels in syntactic structure overlap with the 
semantic coherence of verses 4-7, thus suggesting a link between the rationale of 5-6 
and all the bans: the bans of the core (4,7) and of the framework (2-3 and 8). This link 
has to do with the blessed position of Israel as illustrated by the rationale (5-6). Thus the 
prohibitions' thematic links with each other and discourse-level syntactic links with 
verses 5-6 suggest that the rationale is linked to the prohibitions from the beginning of 
the composition of Deuteronomy 23:2-9. 
Deuteronomy 23:2-9 is considered by many commentators to be the background 
of the divine oracle of the promise of membership to the excluded ones in Isaiah 56: 1-8. 
There are reasons, however, to believe that Trito-Isaiah had this passage in mind when 
he was writing Isaiah 60: 1-62:12. 
3.2. Zion 
It appears that there is not a single reference in Isaiah 60: 1-62: 12 to any of the nations 
mentioned in Deuteronomy 23:2-9. But the following consideration prompts us to 
examine whether, on closer examination, there might be allusions to at least some of 
them. Since Trito-Isaiah applies the principles, defined in 60: 1-62: 12, to membership in 
the Framework passages like Isaiah 56: 1-8, he would have referred to the entry 
regulations of Deuteronomy 23:2-9, especially in 60: 1-22. Several factors point in this 
direction. 
First, the solidarity rationale in 60: 12 can be compared to Deuteronomy 23:4-5, at 
least thematically. Deuteronomy 23:4-5 depicts the sole reason why the nations cannot 




(when she came out of Egypt at the point of her being founded as Yahweh's people) with 
food and water were banned from entry into her assembly. Similarly in Isaiah 60: 12, 
there is no entry for all those who do not want to serve Zion and Yahweh her God. The 
general context of Isaiah 60 is of nations' bringing tribute to Yahweh in recognition of 
his sovereignty. The text does not directly mention that they are permitted into the cultic 
assembly. There is, however, indirect evidence that they do come to serve and worship 
Yahweh. They are involved in building walls and the sacrificial animals that are brought 
from their regions are 'accepted' on Yahweh's altar. Here there is a degree of acceptance 
shown towards the foreigners; otherwise what is the point of accepting 'animals' from 
unclean, pagan nations? 
Secondly, there is the list of nations44 entering into Zion that alludes to 
Deuteronomy 23:2-9 and Isaiah 56: 1-8. Moabites and Ammonites are not referred to, but 
the Midianites, who were associated with the Moabites in hiring Balaam to curse Israel, 
are.45 Edomites are referred to through the reference to Kedar and Nebaioth.46 These 
were both Ishmaelite tribes. There is a mention also of 'sons of foreigners'47 who 
represent those on the fringes such as 'eunuchs and bastards'. The Egyptians could be 
included in the general references to all the nations that come to serve Zion. It is not 
necessary, however, to expect Tri to-Isaiah to refer to all those nations in the list of those 
banned from the assembly in Deuteronomy 23: 1-8. His context was different, and 
removed in time from that of Deuteronomy 23. 
Isaiah 60: 14 makes it clear that the movement towards Zion is of the movement 
of the peoples representing different nations to Zion, and not simply of their treasure or 
animals being sent there. The different names of the regions are not just territorial but 
ethnic, representing the peoples. It also makes clear that these nations were those who 
formerly were Zion's oppressors or her 'despisers'. These surely would have included 
Midianites and Edomites who were still remembered in Israel's saving history (60:16b) 
as her 'despisers'. 48 
44 Midian (60:6), Kedar and Nebaioth (7), Tarshi h (9), Sons of foreigners (10), and distant nations 
including her former oppressors (9, 14). The camels of Midian, the sheep of Kedar, the lambs of 
Nebaioth and the hips ofTarshish represent, in addition to the wealth, also the people of the regions. 
45 DL 23:4-5; Nu. 22:4-7; see G.E. Mendenhall ('Midian') observes that Is. (IJ:7 reflects the usage of 
the word Midian as a purely geographical designation (4.817). With this observation I agree partially 
since his interpretation seems correct at a literal level, for the text describes the camels as 'camels of 
Midian', but in so far as they are depicted as coming to Zion, they also stand for the peoples of Midian 
who ride them; Mendenhall, 'Midian', 4.817. Midian is a geographical term consisting of the Midianite's 
territory exten<ling from the desert borders in Transjordan from Moab down past Edom; K.A. Kitchen, 
'Midianites', 2.997-98. 
46 E.A. Knauf, 'Kedar', 9-10. It has been suggested by Knauf that the 'Kedar and Nebaoth' in Is. (IJ:7 
refer to Nabateans who as a clan or subtribe of Kedar had immigrated to Edom during the sixth century 
BC. Trito-Isaiah considers the Kedarites as sheep-breeders par excellence. Deutero-Isaiah who believes 
Kedar to live in the desert and mountains may have located Kedar in &lorn; cf. 42: 11. 
47 Is. 60: 10, cf. 56:3-7. 
48 Cf. Is. 9:4, 10:26. Here Isaiah recollects the past when the Midianites often rode their camels to 
collect taxes from the Israelites and to harass them. 
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4. Response To Exaltation (Holiness) 
Zion's membership, like Israel's in the Sinaitic covenant, is conditional. Exaltation 
implies that the privileges go along with conditions and responsibilities. These include 
allegiance to Yahweh and holiness with its devotional, moral-ethical and missiological 
expectations or demands. 
4.1. Condition Of Exaltation: Allegiance 
The condition of exaltation is allegiance to Yahweh and commitment to his stipulations. 
a) Israel 
Exodus 19:Sa clearly states that Israel's exaltation to a royal priestly status (5b-6) is tied 
to her obedience to the covenant stipulations (Ex. 19:5a). Likewise, in the covenant 
ratification clause (Dt. 26: 16-19), the exhortation ' to obey' occurs in both parts of the 
formula: the part that delineates Yahweh's commitments (18-19) and the part that 
delineates the people's commitment (17).49 The people's commitment to the covenant 
laws is emphasised by the repetition of the infinitive constructions: 
to walk in your ways 
to keep his statues and 
commandments and judgements 
to obey bis voice 
to keep all his commandments 
7'Ji1:::l r,:,',', 17 
,,oDtvm ,,n,~o, ,,pn ,otv'? 
1'?p:::i .uotv'? 
,,m~o ',:, ,otv'? 1s 
As Cairns puts it, the covenant ratification formula (17a, 18a) is set in typical 
Deuteronomic exhortation (parenesis),50 the effect of which is 'to "compromise" the 
balanced exactitude of the official formula with a strong stress on the importance of 
human accountability' .51 Tigay52 affirms the conditionality of the covenant exaltation by 
observing: 
The fact that the declarations of both Israel and God are described here with the same verb, 
"affirmed," highlights what was implicit at Sinai: the present covenant, like that at Sinai, was 
agreed to mutually and involved commitments on both sides, it was not an act of God alone. Israel 
became God's people only when it agreed to follow His laws. 
Deuteronomy 28 highlights the conditionality of blessings first, by making the 
blessings (in the land) and exaltation (the establishment oflsrael as a holy people) subject 
49 The instructions to obey the commandments, in order to be able to occupy the land and receive the 
blessings of Yahweh in the land, occur throughout Deuteronomy (4:1-8 ; 5:1, 31-33; 6: 1-6; 7:11-14; 
8: 11 ;11: 1). Israel is commanded to obey so that the nations may know ' Surely this great nation is a wise 
and discerning people! '; 4:6. 
50 Dt. 26: 17b, 18b-l9; cf. 4: 1-2; 5:33; 7:6 and 8:20. 
51 I. Cairns, Deuteronomy, 228. 
52 Tigay, Deuteronomy, 245. 
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to 'you shall keep [7oivn ,:,J the commandment of Yahweh your God and walk in his 
ways [ ,:, i::l n:,'m ]' (8b-9) and secondly, by both the positive enforcement through the 
blessings (2-6) and the negative enforcement through the curses (15-68). The blessings 
and curses have to do with inclusion into and exclusion from the land and community. 
The blessings are pronounced in terms of the fruit of womb (children), of land 
( drink and food) and a perpetual portion in the land. It is through these blessings that 
they were to experience exaltation in terms of nivn. The curses are pronounced in terms 
of barrenness (lack of children) and famine (lack of produce of the land) and final 
exclusion from the land or total destruction. The suffering is described in terms of thirst, 
hunger, shame and destruction (28:48, 51). It is through these curses that they were to 
experience the downfall or the reverse of exaltation. There is even a corresponding 
counterpart to the ntVn blessing formula, although the elements in the formula vary: 
And you will be a horror, a proverb and a by- i1J'JIV'?1 '?!Vo', i!Otv'? n'm 28:37 
wad 
among the peoples 0'0.Pil ',:,:::1 
where the Lord will lead you i!OtD il1il' 7Ji1J' 7tD~ 
Yahweh will send upon you 7:::1 il1il' n'?tv' 28:20 
disaster, panic and frustration n7.P.mil n~, i!01i!Oil n~ il7~0il n~ 
b) Zion 
Similarly, it can be shown that membership in the Zion community is conditional since it 
is based on covenantal allegiance to Yahweh and a commitment to holiness and witness. 
The people should obey Yahweh's commands and commit themselves to demonstrating 
Yahweh's praise before the nations so that they may come to recognise his sovereignty. 
The twin commitments to holiness and witness thus correspond to two obligations: one, 
knowing Yahweh, and the other of making him known to other nations. 
The members of the Zion community must first show their allegiance to Yahweh. 
In Isaiah f,(): 1-62: 12, a condition is implicit in the reference to 'the mourners in Zion' 
(61:3), and in 'the day of vengeance' (61:2). The implication is that only those who 
mourn or repent receive salvation. The condition is explicit in 'those in Zion who tum 
from rebellion' (.59:20) and in the penalty clause inf,(): 12 which states that those nations 
who do not come to serve Zion will be utterly destroyed. 
The grounds of allegiance and holiness on which the Zion community is 
constituted and which are embodied and exemplified by its members are the same 
grounds on which the non-members, the foreigners, are permitted into the Zion 
community.53 The scope of salvation proclaimed by the messianic figure is limited to 
53 Cf. Je. 12:14-17. 
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'those in Zion who tum from rebellion' (Is. 59:20) and 'the mourners in Zion' (61:3). 
The salvation language of 61: 1-3 echoes the exaltation language of Deuteronomy 26: 19. 
It is cast in the (orm of a Jubilee declaration which reminds the people of their obligations 
to do justice and righteousness (cf. Is. 56: 1). 
Just as the blessings and curses of the Sinaitic covenant have to do with the 
inclusion or exclusion from the land, so is also the case in Trito-Isaiah. The difference is 
that the Core focuses almost exclusively on the blessings in terms of establishment in the 
land, and of enjoying (eating and drinking) its produce (62:8-9), while the curses in 
terms of exclusion from the land are the subject of the Framework ( 65: 13-14). 
4.2. Purpose Of Exaltation 
The exaltation of Israel and Zion meant that they were established as Yahweh's people. 
This establishment can be expressed in terms of the covenant formulae: 'Yahweh, your 
God' and 'Israel/Zion, Yahweh's people'. To this goal of intimate relationship can be 
added the second goal which is 'that Israel and the nations might know that "I am 
Yahweh"'. W. Zimmerli calls this second goal 'Erkenntnis-Aussage' (EA).54 Since the 
first part of the EA, 'that Israel might know that "I am Yahweh"' is implicitiwthe goal of 
intimate relationship, I will focus on the second goal which is only the second part of the 
EA, 'that the nations might know "that I am Yahweh'". If the emphasis in the Abrahamic 
covenant is on 'I am Your God' (A), and that of Deuteronomy is on 'You are my people' 
(B), then the emphasis in Isaiah 60:1-62:12 is on both A and B, and alse on (EA) 'that 
the nations will know Yahweh ' through their association with Zion. This emphasis on 
the nations was implied in the Abrahamic covenant and in the Sinaitic covenant, but in 
the covenant with Zion it has become explicit. 
a) Knowing Yahweh 
i) Israel 
Yahweh's Sovereignty 
Israel's exaltation as Yahweh's treasured people (i11?Jo) is linked to her election (,n:i; 
7:6a). The superlative in C:l'r:l.t1i11?::,r:i indicates not only that Israel is raised high above the 
level of the nations, to the level of the most high (11•1?.t1), but also from the level of the 
nations. It reminds them of their past identity, that they belonged to the nations who were 
doomed for destruction (Dt. 7: 1-8). Therefore if they forget Yahweh and go after other 
gods, they in effect go down again to the level of those nations, thus subjecting 
themselves, like those nations, to dispossession and destruction (Dt. 7:10; 8:20). 
54 Martens, Motivations for the Promise of Israel 's Restoration, 293. 
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Deuteronomy therefore exhorts Israel to live a holy life, distinct from the 
surrounding nations.55 The reminder of the past, made by the comparative r.i, also 
includes a reminder of the oath to Abraham by Yahweh that he will give him the land of 
the nations.56 The oath to Abraham thus serves as a ground of this exaltation. It was not 
Israel ' s greatness or merit, but Yahweh's love and faithfulness that chose them and made 
them Yahweh's people. 
Yahweh 's Singularity 
The accusation of 'partiality or narrow exclusivism and nationalism' can be laid to rest if 
we understand that Yahweh redeemed Israel from Egypt in order that Israel herself 
would first put her faith in Yahweh and confess him as the only God (Dt. 4:35): 
You will see and know that Yahweh i11i1' ,:, n.t1,', n~,i1 i1n~ 
He is God, there is no other beside him 1,J',r.i ill.1 r~ • 'i1',~i1 ~1i1 
Exaltation blessings, especially the promises of blessings, have a polemic aspect. The 
blessings of the fruit of the womb, land and cattle refer to ' the fertility of wives, land, 
and domestic animals'.57 These were precisely the blessings for which the Canaanites 
worshipped Baal and other deities. Israel however is expected to look to Yahweh alone, 
since he alone possesses the power to create life and therefore can bless with fruitfulness 
and fertility. It is for this reason that the earlier part of Deuteronomy decrees that Israel 
should even destroy the gods of the Canaanites and their symbols from the land in order 
that Yahweh may be able to exercise his sovereign control over the land and bless Israel 
(7: 16). 
ii) Zion 
In Zion God is to be acknowledged both by Israel and the nations. In 61: 16 it is expected 
that as a result of Yahweh's action of putting the nations and their kings' wealth and 
service at Zion ' s disposal, Zion is to acknowledge Yahweh's uniqueness as Saviour and 
Redeemer: 
60: L6 And you shall suck the milk of the nations 
and the breasts of the kings you will suck. 
And you shall know that I am Yahweh 
your Saviour and your Redeemer, the 
Mighty One of Jacob 
• '1J ::i',n npJ'1 
'PJ'n • ':,',r.i -w, 
i11i1' '~ ,:, nu,,, 
:::ip.t1' -,,::i~ 7~J1 7.t1'!Ziir.i 
The correlation between the verbs of establishment and of naming shows 
55 Dt. 7: 1-8;14: 1-3. 
56 Dt. 7:8; cf. Gn. 15: 18-21. 
57 Wright, Deuteronomy, 117. 
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acknowledgement by the nations that Yahweh has acted in Zion. The purpose of the 
blessings given by Yahweh upon Zion's children is that the nations shall know them as 
blessed by Yahweh. 
b) Making Yahweh Known 
i) Israel 
The language ofil'?Jo is immediately qualified by the phrase 'all the earth is mine' .58 
From all of his inheritance, that is, all the world , Israel is chosen to be a special 
inheritance. Other nations remain his inheritance, they still come under the purview of his 
sovereign care and rule, and they are still the object of his love and compassion. It is this 
universal love of God that is behind Yahweh's choosing of Israel to be 'his special 
inheritance ' . This special position involves a special responsibility. They are to be ' his 
priests' who must carry Yahweh's love and blessings to the other nations. 
The privilege of being called Yahweh 's i1'?JO was dependent upon their holiness 
to Yahweh. Only as people holy to Yahweh can they be his i1'?)o.59 In Deuteronomy 7:6 
Israelites were not allowed to have any alliance with the nations, but were commanded to 
destroy their altars, pillars, sacred poles and idols. The instructions to destroy the 
original inhabitants of the land (the ten nations) is subordinated to this concern for 
holiness of his people. The instructions are followed by a statement of their election and 
special status ( v. 7). The call to holiness in view of their election as Yahweh's treasured 
people is reiterated in 14: 1-3 where an explanatory and very special epithet 'You are 
Yahweh's sons' is added to the language of iT'?Jo. The context here is the regulations 
proscribing the eating of unclean food and participation in unacceptable pagan cul tic rites 
such as cutting the flesh in the worship of the dead. This prohibition is extended in 23:2-
9 in prohibiting entry to the nations on the ground of Israel's holiness. 
In 28:10, on the basis of Israel's obedience, Yahweh promises her exaltation. 
The exaltation of Israel above all the nations does not promote 'nationalism ' or 
'ecclesiocentrism' but serves an international interest because ' the very reason for 
Israel ' s existence is for the sake of the nations, and so here Israel's obedience is linked to 
that national mission'.ro Israel had to exemplify Yahweh's law through its life before the 
nations so that they may be led to the confession 'How uniquely wise, discerning and 
great a nation is this!' (4:6; 26:10). 
Theologically, however, Israel does not exist for the sake of the nations but to 
bring exaltation-blessing to God himself. This is precisely the point Wright makes in 
58ot. 7:l-8;cf. 14:l-2;26:18-19. 
59 Dt. 7:6a; 14:2a; 26:19b. 
60 Wright, Deuteronomy 281. 
endorsing the rendering of 26: 19 'to bring him praise and fame and glory ' .61 Exaltation-
blessing thus has a doxological purpose. 
ii) Zion 
The first part of Exodus 19:5, which designates Israel as a 'special inheritance' of 
Yahweh, shows how Israel is set apart from all the nations. This picture of Israel's 
exaltation in terms of n!Dn, corresponds with the similar picture of Zion in Isaiah 60: 1-
62: 12. Here we are concerned with the responsibility entailed by the privilege of 
exaltation. The privilege and responsibility is mirrored in the designations 'kingdom of 
priests' and 'holy nation ' (Is. 61:6). 
Like Israel, the exemplary ethical life of Zion's children will lead to international 
recognition. The descendants of the people of Zion, with whom Yahweh makes an 
everlasting covenant, shall be known (l17') among the nations. The peoples will see 
(iT~ ) them and recognise (i:JJ) them 'that they are the seed [l1ir] whom Yahweh has 
blessed [7i:i.]' (Is. 61:9). How is this accomplished and what does it mean? 
Recognition of the blessed status of Zion's seed is accomplished by Yahweh 
through his eternal covenant62 that secures the ' fruits of the labour of Zion 's people' 
against all unrighteous or unjust aggressions (cf. 62:8-9). Inherent in this promise of 
protection from enemies is the promise of protection against internal enemies: this of 
course is not mentioned but implied. It is not mentioned because in this community 
everyone will be righteous. The unjust oppressors, i.e., those who do not repent of their 
sins, will be annihilated or destroyed.63 The community will imitate Yahweh 'who loves 
justice and hates robbery through unjust plunder' .64 It is only as the nations see the Zion 
community secured against injustice and oppression from within and without, that they 
will recognise Zion as blessed by Yahweh. This is a recognition of the uniqueness of the 
people of Zion and at the same time a recognition of the uniqueness of Yahweh. 
5. Summary And Conclusion 
The glorification of Zion, i.e. , establishing her in iT1?iTn, • !D and in ni~!:ln, is essentially a 
Sinaitic goal (Ex. 19:5; Dt. 26:19). The Sinaitic goal of glorification is achieved in Zion 
through the fulfilment of the Abrahamic promises. 
61 Wright, Deutero,wmy 273 (italics his). 
62 Commentators generally consider 'blessing of recognition' a result of the everlasting covenant in 
61:8 ; see Pieper, Isaiah II, 609; Leupold, Isaiah, 2.324 and Young, Isaiah , 3.465. 
63 Cf. Is . .54: 15; 60: 12; 66: 16b. 
64 1s. 61:8; cf. 1:17; 56:1; 58:6-7. 
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In the Abrahamic covenant (Gn. 17) the emphasis is on 'I am your God'. In the 
Sinaitic covenant the emphasis is on 'You are my people'. The people are asked to 
present themselves to Yahweh as trustworthy by obeying the commandments and 
keeping themselves holy. Their elect-status is emphasised as Yahweh's sons, his 
treasured possession and holy people. They are not to follow the pagan practices of 
necromancy, worship of the dead (Dt. 14: 1-8) or anything abominable. The third 
element, which was implicit in Genesis 12:3c ('through you all the families of the earth 
shall be blessed') and in Deuteronomy 7:6, is added to the reciprocal dimension of the 
covenant formula in the Core, namely, the element of witness so that the nations would 
come and worship Yahweh in Zion and acknowledge the covenantal relationship between 
Yahweh and Zion and seek a part in it. In the light of this, the command to observe the 
law (Deuteronomy) and to do justice and righteousness (Is. 56: 1) and the exhortation 
'Arise and shine'((,(): 1) become meaningful. Faith or allegiance must be accompanied by 
holiness, both devotional (in worship and cult) and ethical (in social life). By the duality 
of the allegiance-holiness rationale, membership in the Zion community can be sustained 
and the future membership of the Gentile nations established. 
108 
Part II 
The Membership Of The Zion Community 
In The Framework Of Trito-Isaiah 
(Is. 56-57, 65-66) 
Chapter4 
Promise Of Inclusion (56: 1-8) 
1. Introduction 
In chapters 4-6 of Part II , I aim to demonstrate that like the Core, the promises of 
relationship and inheritance are given to the nations and the faithful Israelites in the 
Framework on the basis of an allegiance-holiness rationale. The rationale is applied in 
the instances of both inclusions and exclusions. The study of these inclusions and 
exclusions reveals a contrast of character and destiny between Yahweh-adherents, to 
whom the promise of inclusion is given, and Yahweh-apostates, to whom the threat of 
exclusion is issued. This contrast is developed in the first Framework section (.56: 1-
57:21) and continued and completed in the second (65:1-66:24). 
1.1. Outline Of 56: 1-8 
la Exhortation to do Justice and Righteousness 
1 b Announcement of the coming Salvation 
2 Exhortations to be righteous Sabbath-keepers 
3 Complaints of Eunuchs and Foreigners 
4-7 Promises to Eunuchs and Foreigners 
8 Announcement of further 'gathering' 
56: 1-8 makes the imminent salvation and righteousness of Yahweh (lb) the basis for 
exhorting Yahweh's community (11:l1l) to do justice and righteousness (la). It continues 
the exhortation, through the ,-,q;~ formula, universally extended by the use of iv,~ and 
• 7~ p (2). 1 It directs the exhortation to the specific groups, namely the Eunuchs 
(• '0'i0) and Foreigners (i::>Jii 'JJ), prompting them to righteous action by assuring 
them that they will be included in Yahweh's community, the Zion Community (3-7). It 
then ends with the announcement of further inclusion of 'yet others' (8). 
1 It is suggested that ID1J~ represents humanity in all its weakness, and • 7~ p represents humanity in 
its sinful solidarity (Motyer, Isaiah , 464; cf. Pieper, Isaiah II , 496). But the terms here may be simply 
synonyms and therefore a distinction between them may be of no particular relevance (cf. F. Maass, 
tD1~, 347; Leupold, Isaiah, 2.264 and Whybray, Isaiah 40-66, 197. These commentators ignore the 
terms). Their use, however, emphasises the universal extension of blessings beyond the boundaries of 
descent and nationality to all humanity; cf. Motyer, Isaiah, 464, Watts, Isaiah 34-66, 249. 
1.2. Literary And Thematic Unity Of 56: 1-8 
Some commentators doubt whether the introduction (1-2) and conclusion (8) belong 
originally to Isaiah 56: 1-8. 2 Following the general consensus, 3 however, I consider that 
verses la and 2, containing the command to do justice and righteousness and-0ff ering 
commendations, introduced by the • ID~ formula, are an inherent part of 56: 1-8. Even 
so, there remains some doubt about verse lb ('For my salvation is close to coming and 
my righteousness is close to being revealed') because it is not an exhortation like the 
rest of 56:1-8 but an announcement of salvation. For this reason Westermann argues 
that 1 b is loosely attached to the rest of the text. 4 He advances three reasons: i) Verse 
lb breaks a continuous exhortation, ii) the pronouns and suffixes of verse 2a take no 
account of verse lb and relate to justice and righteousness in verse la, iii) the 
catchword ilp,~ which makes the connection between la and lb is a strange one, for 
the same word has different meanings in both parts of the sentence. 
There is good reason for rejecting Westermann 's position. First, the 
combination of exhortation and proclamation is found also in Isaiah 60: l where he 
does not see a similar loose connection.5 Secondly, apparent discord of pronouns and 
suffixes between verses 2a and 1 b can be explained by noting that the singular pronoun 
and suffix refer to what follows, namely the Sabbath, rather than what precedes. 6 
Thirdly, as Rendtorff has observed, the catchword with two different meanings is 
placed here with a purpose, namely to bring the emphases of Proto-Isaiah (judgement) 
and Oeutero-Isaiah (salvation) together. 7 It is obvious that the emphasis is on 
exhortation, but the proclamation gives the reason for exhortation in the preceding (la) 
and succeeding verses (2, 4-7). Omit the proclamation, and the force of the exhortation 
disappears. Therefore verse 1 b is an inherent part of Isaiah 56: 1-8 as it stands. 
Verse 8 is in continuity with the 'Yahweh's gathering' theme of the previous 
verses.8 Its messenger formula links it with verse 1, although in place of ir.l~ we have 
2 J.D. Smart, History and Theology in Second Isaiah, 237; Vermeylen, Du Prophete Isaie d 
l 'Apocalyptique, 2.455-58; Whybray, Isaiah 40-fi6 , 196-98. 
3 Motyer (Isaiah , 463-67), Pieper (Isaiah II, 494), Orelli (Isaiah, 302-5) and Willis (Isaiah , 434) do not 
discuss the question of unity of 56: 1-8, since they take it for g111nted ; cf. Blenkinsopp, 'Prophet of 
Universalism', 94. 
4 Westermann, Isaiah 40--66, 309-10. 
5 Westermann, Isaiah 40--66, 356-57. 
6 Following Orelli (Isaiah, 302) and Kissane (Isaiah , 209), n~r could not have referred to la because of 
the intervention of lb, which differs both in its subject and genre (it is an announcement of salvation); 
also pm is used with reference to the Sabbath in 6b. Therefore i1:J p•rn• (2a) should also refer to the 
succeeding n:JtD ir.ltD ; 2b. 
7 Rendtorff, 'Isaiah 56: 1 as a Key to the Formation of the Book of Isaiah', 181-89. 
8 Leupold (Isaiah, 2.268), Pauritsch (Die neue Gemeinde, 37), Whybray (Isaiah 40--66, 133-34), and 
Watts (Isaiah 34-66, 250). According to Pauritsch, 'Der universale Aspekt des Tempelwortes in V. 7c 
haftet gleicherweise dem V. 8 an' (37). According to Whybray also, there is continuity between verse 8 
and previous verses since this verse talks about the completion of the ingathering already mentioned; 
Whybray, Isaiah 40--66, 133-34. 
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a 
• ~J. Verse 8 thus summarises the intent of 1-7 and sets the agenda for the rest of the 
book in its presentation of the theme of 'ingathering of the excluded ones who are yet 
to be gathered into his fold'. 9 
1.3. The Theme Of Blessing And Curse 
After the first announcement of salvation comes the pronouncement of blessing and 
curse: 'Blessed ('1a7~) is a man who does this and a son of man who holds it fast; who 
keeps (the) Sabbath from (without) profaning it; and keeps his hand from doing every 
evil'. An' a,~ clause is a congratulatory clause addressed to those who would be better 
off at the onset of Yahweh's judgement. This clause should stand in antithesis to 
judgement clauses addressing those who would be worse off at the onset of Yahweh's 
judgement 10 Here, then, two groups are contrasted: the blessed Sabbath-keepers who 
deserve congratulations (56:2) and the cursed Sabbath-profaners who deserve 
contempt 
Implied in a' a,~ clause is a threat against Sabbath-prof aners or evildoers of a 
reversal of their situation, of having to face shame, contempt, and even death, the end 
result of 'being cursed'. This curse theme is developed later in 56:9-57:21 and 65:1-
66:24. By the use of the term ,-,a,~, Trito-Isaiah emphasises the human response of 
obedience in order to receive the blessings of Yahweh and be in a blessed status. 11 
In Isaiah 56: 1-8, we have a pronouncement that guarantees to the Eunuchs and 
Foreigners membership in Yahweh's assembly (3). The focus of this chapter is the 
particular theological grounds upon which this membership is promised. By analysing 
the promises of membership and the conditions advanced for the promises contained in 
this passage, 12 I aim to show that the rationale used in allowing this membership is 
similar to the rationale discussed in chapters one to three, comprising an allegiance to 
Yahweh and observance of holiness. 
2. Promises Of Membership 
The rationale of membership is applied universally to the Israelites and the foreigners 
alike. Irrespective of one's descent or nationality, the Eunuchs and Foreigners in Isaiah 
56:1-8 are given the right to membership in Yahweh's community on the basis of 
allegiance and holiness. Who were these Eunuchs and Foreigners? 
9 Is. 66: 18-23. 
10 Is. 56:9-12; 57:1-14. 
11 The ,-,a,~ formula consistently follows this pattern: 'Blessed is X, who does Y' in which X stands for 
aj•~, i::ll, Cl1~ or '1l, Cl.S,; and Y stands for an action represented by either a verbal or a participial 
clause. 
!2 56: 1-8 is generally regarded as the 'entry toroth' passage; cf. Pss. 15 and 24. 
---
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The term for eunuchs is • 'O'iO. They were high officials in the royal courts of 
the monarchy .13 Later, in Babylonian and Persian governments, they had carried out 
important assignments.14 Some commentators believe that in our passage the eunuchs 
were those Israelites who were forced to castrate themselves in the service of the 
Babylonian and Persian kings. 15 Orlinsky assumes that the eunuchs were foreigners. 16 
Since in the text the qualification 'who has joined himself to Yahweh' (3), applied to 
'foreigners' (i:::>J 'J:J), is not applied to the eunuchs, it is likely that the eunuchs were 
Israelites. It is also possible that some of these eunuchs were returnees who were forced 
to become eunuchs during the exile (Is. 39:7). 
It is likely that the foreigners of 56: 1-8 were proselytes. 17 This is apparent from 
the two qualifying appositions m',m and • '1'?Ji1, which literally mean 'joiner(s)' or 
'adherent(s)' . 18 But since the cultic terms nitzi and ,:u, do not seem to be appropriate 
for ordinary proselytes, it is possible that they were involved in some kind of temple 
service. 19 In order to distinguish the foreigners of Isaiah 56: 1-8 from the foreigners in 
general, we will henceforth call them 'Yahweh-adhering foreigners'. 
2.1. Legitimation 
Their portrayal as the true seed of Abraham indicates that Yahweh-adhering foreigners 
are not, as Orlinsky would have us believe, simply servants to Israel, but legitimate 
heirs of Yahweh's heritage. 20 The whole section 54: 17lr56:8 has to do with the issue 
pertaining to the rights of the true heirs. 21 This is reinforced by the occurrence in close 
proximity of two phrases in 54: 17b: i) i1'?nJ and ii) i11i1' '1:Jl1. 
13 1 Ki. 22:9; 2 Ki. 8:6. 
14 E.g. Possibly Nehemiah and Daniel. 
15 Delitzsch, Jesaja, 573; Cheyne, Isaiah, 64; Kissane, Isaiah, 209; Whybray, Isaiah 40-f>6, 198. 
16 Orlinsky,• Internationalism', 206-36. 
17 Whybray, Isaiah 40-66, 199; Willis, Isaiah, 436; Stuhlmueller, 'Deutero-lsaiah And Trito-Isaiah', 
344. i:::>J does mean someone who is of a different race or origin (cf. LXX's OA.AO"fEVTl; Gn. 17:27; Ex. 
12:43; Jdg. 19: 12b). But it is not necessary that the foreigners were from the distant land as argued by 
Whybray. First, he bases his evidence solely on a single phrase • 'n1~':Ji11 ('I will bring') in verse 7. 
Secondly, there were always some foreigners who lived in Israel as temporary or permanent residents, 
either working for Israelite land-owning houses or having their own business in Israel. Ne. 13: 16 
mentions about the men of Tyre living in the city for the sake of business. • 'n1~':Ji11 could as well refer 
to some of these foreigners who were in Palestine but did not and could not live within the precincts of 
the city and its temple primarily because this area was reserved for the priests, Levites and Israelites. 
18 Blenkinsopp, • Prophet of Universalism', 95. 
19 McKenzie, Second Isaiah , 150-51 ; J. M. Baumgarten, • Netinim And Proselytes in 4 Q A .' , 91. 
Baumgarten identifies the foreigners with Netinim, who were also temple servants as in Ezr. 8:20. 
Although some association of the foreigners with Netinim is likely, there is no evidence from the post-
exilic biblical literature for such identification (Baumgarten, 'Netinim And Proselytes in 4 QA. ', 87-96); 
Cf. Achtemeier, The Community and Message of Isaiah 56-66 , 17. Achtemeier regards this group as 
probably belonging to the oppressed community responsible for Is. 56-(i6. 
20 Contrary to Orlinsky; see ' Internationalism' , 219-21. 
21 According to Wans (Isaiah 34-66, 244) .54:17a functions as a title of the ensuing section. mr of 
.54: 17a begins the section since it does not refer to what precedes but to what follows. 
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;,',m represents an idea of inalienable heritage that cannot be parted with. It is 
often used in connection with the land that was divided and allotted to the Israelites by 
Yahweh. There were provisions within the law that this heritage might not be 
permanently snatched away from individual households. 22 But the exile had separated 
the Israelites from this inheritance. Meanwhile, as they were in Babylon, other peoples, 
now called 'the people of the land ', had occupied it. At the commencement of the 
return from exile, these ' people of the land' were also in competition to claim rights to 
the land. The landlessness of the returnees could have triggered the reflection on the 
issue of ' reactivating of the rights ' . 23 One should not overlook, however, that in Isaiah 
56-66, the reactivating of rights are linked also to the deactivating of land rights which 
results fundamentally from the context of apostasy. 
The context of the passage, nevertheless, suggests that the nature of the problem 
is not so much sociological as it is theological. The threats contained in the covenant 
documents (Lv. 26: 14-39; Dt. 28: 15-68) indicate that the issue of inheritance would 
arise whenever the relationship between Yahweh and Israel is threatened due to the 
apostasy of Israelites. This situation is characteristic of Isaiah 56--66. 
i11i1' '7J.I1 , which previously occurred in the singular, occurs in the plural from 
.54: 17a to the end of €,6:24. The 7.J) •n of Isaiah 56: 1-8 are intentionally portrayed as 
Yahweh's legitimate servants who are entitled to the inheritance of Yahweh ( 'my holy 
mountain '). They are, it seems, regarded as part of the true and legitimate seed of 
Abraham. This is clear from the way in which they are contrasted with mw 'JJ , the 
apostate Israelites, who are ' the seed of adultery and of deception ' . 24 They stand in line 
with those seed of Yahweh who are later on described as the i11i1' '.J17J l17r (65:23). 
2.2. Enfranchisement 
The blessed position of Yahweh-adherents is described in terms of their 
enfranchisement, which is evident in the destiny-promises of the divine oracle (56:5, 
7). 
a) The Promise Of Q(,07 i' (v. 5) 
The promise of tJID1 7' is given by Yahweh to the eunuchs who complain that they have 
no children, implying that they will have neither inheritance nor continuation of their 
memory ~mong Yahweh's people. So, the prophet assures the eunuchs that their 
memory will be preserved by means of tJID1 7' , provided they observe Yahweh 's 
Sabbaths, choose that in which he delights, and hold fast to his covenant. On these 
22 1 Ki. 22. 
23 Watts, Isaiah 34-M, 26-28. 
24 Is. 57:3b-4b. 
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points there is a consensus among the commentators, but they are puzzled by the form 
used to express the manner in which the memory of the eunuchs is to be perpetuated, 
namely c::ia;, ,, • The ancient versions and many modem commentaries and translations 
render the phrase CJIV1 ,, as two nouns joined by a conjunction. 25 CJID1 1', however, is an 
hendiadys, a two-word phrase expressing one unified concept.26 Therefore it is rightly 
translated by LXX as -t61tov ovoµmnov and by some commentators as 'a memorial 
stele', 27 or 'a memorial plaque'. 28 This memorial is similar to the one mentioned in 2 
Samuel 18: 18 where, ,, and CJIV , occur in a break-up pattern, i.e., separately but in close 
proximity,29 and mean a memorial as a substitute for children (• 'J:::l).30 
The meaning of the phrase in 56:5, however, goes beyond the idea of 
'memorial' in the literal sense. The metaphorical meaning can be discerned from the 
context of 56:5. In this verse • IV1 ,, is parallel to c::i',.11 CJIV, i.e., 'everlasting name'. This 
parallelism, therefore, suggests that c::itv, ,, refers to a permanent 'memorial'. Since the 
memorial is for the eunuchs, it should stand as a substitute for children. Children 
preserve one's name, memory, and a household's claim to ancestral property.31 The 
substitute, therefore, must include the provision for a continuation of the memory. 
Since this is 'a better substitute', it must match with the 'physical offspring' and in 
some sense go beyond it. i' and •a; are used in 44:5 in a metaphorical sense to mean a 
spiritual sign. Kimchi explains •a;, ,, in 56:5 thus 'this is not a material place but a 
position of sovereignty and prestige, as in 'blessed be the glory of the Lord from his 
place' (Ezk. 3: 12). But who or what can provide such a status? 
,, in the derivative sense can sometimes mean a portion or a piece of pasture 
land.32 On this basis, Robinson takes ,, here to mean 'possession' in parallel with CJID 
'heritage' and the phrase CJIV1 ,, to mean 'inheritance' (il'?nJ). The context reinforces 
25 Thus Aq., Sym. and Tb. tran late xupa x:at ovoµa; V. locum et nomen; Tg. J. CJ11D1 ,n~; ASV, 
NEB, NIV and RSV have 'a memorial and a name'; JB has 'a monument and a name'; and HB bas 'cine 
Saule und einen Na.men'. Other commentators have 'a monument and a name' (Kissane, Isaiah, 204; 
Achtemeier, Isaiah 5~. 32), 'a memorial and a name' (Motyer, Isaiah, 466) and 'Denkmal und 
Nachruhm' (Fohrer, Jesaja 40--66, 184). 
26 Whybray, Isaiah 40-66, 198; Westermann, Isaiah 40-66, 314-15; Talmon, 'Yad Wasem' 12 and G. 
Robinson, 'The Meaning of 1! in Isaiah 56:5', 282-84. 
27 Whybray, Isaiah 40-66, 198. 
28 Leupold, Isaiah , 2.266. 
29 The tenn 'break-up pattern' is discussed in Talmon, 'Yad Wasem' 10. 1' and CJIV occur in break-up 
pattern in Jer. 16:21 in the same sequence; in 2 Sa 18: 18, Is. 44:5 and Jer. 11:21 in the reverse sequence; 
and in Ps. 89: 13-14 in collocation; lSa 15: 12 contains only a single component 7'. 
30 The memorial was erected in order to preserve the memory of childless Absalom whose children may 
have died by the time he set up the memorial; 2 Sa. 14:27. 
31 There is an inherent logical link between offspring and inheritance. In the Old Testament, it is the 
children (sons) who continued one's inheritance and name as seen in Abraham's concern that without a 
son, his heritage will be taken over by Eliezer of Damascus, (Gn. 15:2-3 ; 'will be my heir' is literally 
'inheritor of me' •n~ !Di'). 
32 P.R. Akroyd, 7', 401; Jer. 6:3. 
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this meaning. 56:5 relates to 58: 14 where those who keep the Sabbath are promised 
'inheritance' just as Yahweh-adhering foreigners in 56:5 are promised • tzii i' .33 
Inheritance is the theme of the broader section 54-59 in which it occurs both at the 
beginning in 54: 17 and towards the end in 58: 14. Comparison of 54: 17 with 56:5-7 
suggests that there is a correspondence between 'servants' and 'inheritance' on the one 
hand, and ' servants ' and • tzi i' on the other. The problem with this proposal is that 
while 'inheritance' does provide a high status, it cannot be said to be 'better than sons 
and daughters'. What good is the inheritance if there are no children to inherit it? 
Talmon argues that since hendiadys conveys a single unified concept, it follows 
that each component can express the entire meaning implied in the two-word phrase 
when used separately in a break-up pattern. In the case of mo, i\ this is illustrated in 
Isaiah 44:5 where i' and • 'l) occur in break-up pattern in the same sequence: 
This one will say 'I belong to Yahweh', and this one will call himself by the name of Jacob; Another 
will write (on) his hand [li'] 'belonging to Yahweh' and by the name [• 'l):J1] Israel, he will 
surname himself. 
Here, i' and • 'l) are used in a break-up pattern and refer to the future offspring of Israel, 
converts or reconverts.34 In 56:5, they are used collectively as • tzii i' , and function as 
the substitute for living offspring (n1J:J1 t:l'J:J). Between 44:2-5 and 56:5 there is thus 
both a conceptual and linguistic connection. Although Talmon does not make this 
clear, he implies that 56:5, like 44:2-5, refers to the future generations. 
The traditional proposal that • tzii i' refers to a literal memorial is not possible. 
First it is not realistic and secondly, the context makes it clear that it is used as a 
metaphor or symbol. Robinson's position that t:1'2:)1 i' refers to inheritance is plausible, 
but it cannot explain how the eunuchs will hold the inheritance perpetually without 
children. Therefore, Talmon's implied proposal that • tzii i' refers to spiritual children 
seems better since the spiritual children can provide status and also hold inheritance 
among Yahweh's people. 
b) The Promise Of 'Bringing Them Into His Holy Mountain' (v.7) 
Yahweh's promise that he will bring them into his holy mountain, according to most 
commentators, signifies Yahweh-adhering foreigners' full membership in the 
33 Robinson, 'The Meaning of i! in Isaiah 56:5', 282-84. 
34 Some com.mentators insist that the offspring refers to the Israelites who are reaffirming their faith in 
Yahweh, or who, after having forsaken Yahweh whilst in exile in pagan lands, are now returning to him; 
see Torrey, I7Le Second Isaiah, 344; van Winkle, The Relationship of the Nations, 112-15; Watts, Isaiah 
34-66, 144-45; and Motyer, Isaiah, 343. Others argue that it refers to the Gentiles, the spiritual 
offspring, who became Israelites through faith; see Delitzsch, Isaiah , 2.204; Elliger, Deuterojesaja I 
Jesaja 40, 1-45, 7, 393; Muilenburg, 'Isaiah 40-f>6', 504; Skinner, Isaiah XL-LXVI, 52; Stuhlmueller, 
Creative Redemption in Deuiero-lsaiah, 130-31 and Westermann, Jesaja 40-66, 111. Both the groups of 
commentators agree, however, that the offspring here are converts. So, ' the future spiritual offspring of 
Israel', drawn from both Israel and the Gentile nations, is the main subject of this text. 
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confessional community.35 What the commentators fail to emphasise is that the entry 
of Yahweh-adhering foreigners into Yahweh's holy mountain is patterned after the 
entry of Israel into the promised land ( cf. Is. 11: 16). 
The promise of verse 7 consists of three clauses: 'And I will bring them to my 
holy mountain', 'And I will make them rejoice in my prayer house' and 'Their 
offerings and sacrifices will be acceptable upon my altar'. These clauses contain three 
important terms: o•n,~•Ji1 , O'nno~ and ,~ ',. The first of these (o•m~•Ji1) relates 
primarily to Yahweh's historical guidance of Yahweh-adhering foreigners into 'his 
holy mountain' ,36 and the last two (o•nno~ and ~,',) point primarily to their cultic 
experience of worship and acceptance in the Zion community. 
i) 'I Will Bring Them' 
In this promise, Westermann does not see any actual historical significance. According 
to him, the metaphor behind 'I will bring them' means that the foreigners will 
participate in Yahweh's worship. This participation in worship is 'completely divorced 
from the realm of history' .37 But is Westermann justified in removing the historical 
significance from o•n,~•:ii1? 
The historical and cultic concepts of the foreigner's entry into Zion for worship 
correlate with historical and cul tic concepts of Israel's land as distinguished by von 
Rad.38 Just as these two conceptions cannot be viewed apart from each other, so the 
cultic entry of foreigners into the temple, indicated by the hiphil of ~,:i, cannot be 
divorced from their historical guidance by Yahweh into Zion. This is the view of 
Pauritsch. He disagrees with Westermann, stating39 'Westermann's Bild von V. 7a ist 
zu einer kultisch tibertragenen Bedeutung verlaBt: "Sie dtirfen an meinem Gottesdienst 
teilnehmen."' He proposes that the promise cannot be divorced from history, rather it 
relates to a concrete situation of 'Yahweh-adhering foreigners'. 'Bring them to my holy 
mountain' suggests a change of place or location, i.e., the foreigners have been brought 
from distant lands into the temple (idem, 37). The historical experience of Yahweh-
adhering foreigners is both patterned after Israel's entry into the land and is considered 
35I(j sane, Isaiah, 210; Westermann, Isaiah 40---66, 315; Whybray, Isaiah 40---66 , 199; Watts, Isaiah 
34-66, 250; Blenkinsopp, 'Yahweh and other Deities', 362-66; van Houten, The Alien, 164 and Motyer, 
Isaiah, 467. 
36 The phrase 'historical guidance' is used with reference to Yahweh's guidance of Israel out of Egypt to 
the promi ed land. It is denoted by the hiphil of ~1::l (H.D. Preuss, ~1::l , 20-49). Here the historical 
guidance refers to the bringing of the foreigners to the land and their settlement there with entitlement to 
the land and cul tic rights. 
3? Westermann, Isaiah 40-66, 314. 
3S In his seminal study 'The Promised Land and Yahweh's Land in the Hexateuch' , G. von Rad 
considers these conceptions. The historical conception consists of the promise of the land and its 
fulfilment in Israel's settlement in the land under Joshua. The cultic conception on the other hand has to 
do with Yahweh's ownership of the land, Yahweh's land as distinct from the promised land. (idem , 83-
85); cf. Wright, God's People in God's l.Lmd, 6. 
39 Pauritsch, Die neue Gemeinde, 37. 
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as part of ' the return of the scattered ones' .40 This dual pattern is clear from the 
following usage of • 'n ~':JiT. 
In Ezekiel 34: 13, • ' m~':liT is used in parallel with three phrases: i) 'and I will 
bring them out' (• 'n~~1in); ii) ' and I will gather them' • 'n~::ip, and iii) 'I will feed 
them' • 'n'.11 . This paraJielism suggests that Yahweh 's goal of bringing his people to 
the mountain was to tend, feed and give the people rest. In Nehemiah 1:9, • 'm~':liT is 
used with reference to the exiled ones of Israel (' your scattered ones ', • :,n,J). It is 
followed by the prepositional phrase 'unto the place which I chose ['nin:JJ for my 
name ['O IVJ to dwell there '. Here we see the influence of Deuteronomy which 
characterises the promised land as the place where Yahweh's name dwells. The name 
refers to the presence of Yahweh himself. 41 This suggests that the promise of 
restoration was essentially a promise of bringing people to Yahweh's own abode, since 
the land is viewed as the place where Yahweh's name dwells.42 
ii) 'I Will Make Them Rejoice In My Prayer House' 
The expression ' I will make them rejoice in my prayer house' ('n'n:in n':J:l • 'nnoto,, 7b), 
stands for complete satisfaction and acceptance in Yahweh's house.43 
Celebrating Is Rejoicing Before Yahweh 
To ' rejoice before Yahweh ' is a characteristic term for the celebration of public 
worship in Deuteronomy. Rejoicing is done before Yahweh, i.e. , in 'the place where 
Yahweh chooses to bless Israel ' . The context of this rejoicing is the celebration of the 
harvest festivals of weeks (16:1 - 12) and booths (16:13- 15; cf. Lv. 23:34).44 
Deuteronomy 16:15-16 begins and ends with an exhortation to rejoice. It frames the 
command to keep the festival and the promise of blessing. The connection between the 
command to celebrate the festival and to rejoice is so intimate that the acts of 
celebrating festivals and rejoicing before Yahweh appear to be the same. 
Rejoicing Is Linked With Blessing 
Rejoicing is linked with the blessing of Yahweh. 45This is evident in Deuteronomy 
16: 10-11 and 15b. In 16: 10-11 , the exhortation to rejoice is linked with the assertion of 
Yahweh' s blessing (TiT?~ i11iT' 7:Ji:J' 7!0~:J). 
40 Cf. ls. 11: 16 where the return from the exile is considered as the new exodus in Isaiah. 
41 One can not draw a line between the name and the person too sharply; see Mayes, Deuteronomy, 224. 
42 Cf. Is. 18:7 where Zion is referred to as the place for the dwelling of Yahweh's name. 
43 It is the same house within whose walls • !01 ,, is promised to the eunuchs. 
44 The Feast of weeks was a harvest festival which later came to be known as the Pentecost. The 
important feature of this festival was the command given by Yahweh to Israel that they should share the 
joy of the feast with slaves, strangers and Levites, the groups that did no t have an inheritance of their 
own; R. Brown, The Message of Deuteronomy, 172. 
45 Dt. 12: 12; 14:26; 16: 10-11, 13-15; 27:7; cf. Lv. 23:40 and Pss. 33: 1-3; 47:2-8; 95: 1-2; 96: 1-4; 98: 1-6 ; 
100:2-3; 105:1-3 ; 149: 1-5 ; 150:1-6. 
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7'i1'?~ i1 ii' 7::, :r iz,~::, 1nn 7to~ 71' n:nj nor.i 7'i1'?~ i11i1''? ml1:Jto Jn n'iDl11 10 
.. -7'i1'?~ i11i1' 'jD', nnr.ifD, 11 
Here, the adverbial clause 'as Yahweh your God has blessed you' qualifies the 1nn 7!0~ 
relative clause, which is subordinate to the noun phrase 71• n:J1.) nor.i which is in 
apposition to the main object, 'a festival of weeks' (ml1:J!O Ji1). Thus the adverbial 
clause is secondarily subordinate to the main clause. Since 'and you shall rejoice 
[nnr.l{D1] before Yahweh' is parallel to the main clause, it would relate to the assertion 
of Yahweh's blessing in the same way as the main clause relates to the assertion of 
Yahweh's blessing. The sense here is that just as Yahweh has blessed Israel so shall 
they keep the festival, make a contribution and rejoice before Yahweh. Rejoicing is a 
celebration then of the blessings of Yahweh upon the land in the cultic context, often 
involving a feast. Sharing of joy with the landless particularly brings to their memory 
their own landlessness in Egypt and it becomes an act of tribute to Yahweh for 
bringing them out of Egyptian slavery into the land of promise. Rejoicing thus is 
primarily a cultic experience which is linked to the historical experience of Israel's 
deliverance out of Egypt and their entry into the promised land. 
Isaiah 61:7 talks about the eternal joy (• '?1l1 nnr.iiD) of those who mourn in Zion 
(7c). This is immediately preceded by the statement that they will possess (1!07') a 
double portion in the land (7d). The relation between the eternal joy and the mourners' 
perpetual dwelling in the land is reinforced by the use of the banquet metaphor in 
65: 13-15. The term i1nr.ifD occurs in its verbal form (mr.liD') in parallelism with the 
verbal forms of 'eating' and 'drinking'. 
In 65:21-23, the blessed status is linked to a secure and perpetual dwelling in 
the land. Yahweh-adherents are called 'the blessed ones of Yahweh' (23). Their 
blessings are described in terms of settling in the land ('they will build houses and live 
in them'), enjoying the fruits ('they will plant vines and eat their fruits'), and long life 
in the land. The rejoicing takes place in the land to which Yahweh brings them.46 
iii) 'Their Offerings And Sacrifices Will Be Acceptable' 
p~, assumed technical and cultic significance to identify a sacrifice as having 
'efficacious merit'. 47 Only 'a blameless' or 'perfect' male, domestic animal was 
offered 'so that Yahweh may accept him' (Lv. l:3b), 'so that it may be accepted on his 
46 Particularly note the emphasis on 'Yahweh's action'. Yahweh is the subject or doer of the action. 
'They' are the object. It is Yahweh who makes them full of joy and not vice versa. This stress on 
Yahweh's initiative in making them happy appears to have a polemical significance; see D. W. Harvey, 
'Rejoice Not, 0 Israel' , 116-27. 
47 J.E. Hartley, Leviticus, 19. 
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behalf' (4a). The general aim of the sacrifice was that ' . .. the offerer may be accepted 
. . . by God.' 
Thus in 56: 1-8 p~, conveys total acceptance of the foreigners. With the 
assurance that their sacrifices will be acceptable, the Yahweh-adhering foreigners have 
become members of the community in full standing. Therefore, Westermann observes, 
' the acceptance of foreigner's sacrifice means that, properly speaking, they cease to be 
foreigners. ' 48 
iv) Gathering Of 'Yet Others', v. 8 
Verse 8 functions both as the summary to the preceding oracle, and as the spin off for 
the forthcoming oracles. Here Yahweh is called ' One who gathers the dispersed ones of 
Israel ' . The dispersed ones (O'n1) ) refer to those who are estranged from Yahweh, and 
the 'others' refer to the eunuchs, Yahweh-adhering foreigners and 'whosoever does 
right ' of verse 2. All these are brought by Yahweh to be one people, his people. 
In Proto and Deutero-Isaiah, it is always the nations who desire to come to the 
mountain of Yahweh, but in Isaiah 56:7, Yahweh is the one who brings the nations to 
Zion. The promise of O'n1~':Ji1 resembles Yahweh's previous historical guiding of 
Israel into the land and implies his granting of equal rights to the foreigners.49 The use 
of ~,::i, together with pp, at the conclusion of the section draws the readers' attention 
to its use in verse 1 at the beginning of the section, hinting at a connection between the 
coming salvation and the incorporation of foreigners and eunuchs into Yahweh's 
community. This involves total acceptance into his community,50 permanent access to 
his holy mountain and a life of worship, indicating that the Yahweh-adhering 
foreigners have become 'a holy people ' . 
3. Rationale For Inclusion 
3 .1. Allegiance 
The allegiance of Yahweh-adhering foreigners to Yahweh and their membership in 
Yahweh 's community (• .!.1 ) are inseparably linked. The description of Yahweh-
adhering foreigners as 'the ones who have joined ~i1'?)i1] Yahweh, is contrasted with 
the threat to their identity that 'Yahweh would certainly separate [',1::i;,] me from his 
48 W estennann, Isaiah 40--66, 315; cf. Motyer, Isaiah , 467. 
49 Preuss, ~1:J , 25; the hiphil of ~1:J also functions as a fixed cul tic term to denote the bringing of 
sacrifices and first fruits by men in general, and the bringing of sacrifices by priests (Gn. 4:3f., 2 Ki. 
12:5; Je. 17:26; Mal. 1: 13 and in Is. 66:20 (idem , 25). This hiphil usage also appears in cult polemical 
texts (Am. 4:4; Is. i: 13; 43:23 cf. Is. 58:7 ; Ps. 43:3). The assertion 'and I brought you to myself (Ex. 
19:4) means that Yahweh had brought people to the 'mountain', and also reflects cultic events; cf. Dt 
32: 11. 
50 Blenkinsopp, 'Yahweh and other Deities', 362-66; van Houten, The Alien, 164. 
-
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people [ D.l.1 ] ' . The implication is that those who have joined Yahweh cannot be 
separated from his people (3b). 
The concern of Yahweh-adhering foreigners that they might face separation 
from Yahweh's people is here alleviated first by issuing an injunction to the 
community to do justice and righteousness.51 This means that the community should 
relate to the marginalised people like Yahweh-adhering foreigners in such a way that 
they no longer fear exclusion from her (3a). Fohrer' s remarks support the link between 
the admonition to do i1p7~, in view of the approaching i1p7~ . and the problems of 
eunuchs and foreigners: 
Wenn «Gerechtigkeit Uben» bedeutet, nichts Boses zu tun, hat der Prophet sicher seine weiteren 
Bemed..'11Jlgen Uber die Behandlung der Auslander und Eunuchen im Auge.52 
Yahweh-adhering foreigners ' concern is alleviated also by Yahweh's assurance 
to them that they would be accepted into his community as full members (.56:5, 7). 53 
a) The Designations 
'Yahweh-adherents' , 'Covenant-keepers' , and ' Sabbath-keepers' are three character-
designations applied to 'Yahweh-adhering foreigners' who have joined Yahweh 
through a covenant. 
i) Yahweh-Adherents 
Isaiah 56: 1-8 applies to Yahweh-adhering foreigners the main designations m',:ii1 in the 
singular (3) and • ' 1',:iil in the plural (6). These designations are substantive adjectives 
derived from the verb m, in the niphal. Used in apposition with the noun J.'.li1 '.'.l:::l , they 
reveal a basic attitude of allegiance and loyalty towards Yahweh. They indicate that 
Yahweh-adhering foreigners have of their own volition become Yahweh-adherents. 
The usage of m, in the following texts suggests that first, it is used in a general sense 
of 'joining Yahweh through the covenant' and secondly, in a specific sense of the 
Levites' coming near to the altar to serve Yahweh alongside Aaron. 
Joining O/The People To Yahweh By Covenant (le. 50:5b; 'Zc. 2:15) 
The niphal of m, is used, on the one hand, of the people of Israel and Judah turning to 
Zion and indicating a resolve to join Yahweh (Je. 50:Sb). On the other hand, it is used 
of the Gentile nations joining Yahweh and becoming his people (Zc. 2: 11). In Jeremiah 
56:Sb, the assertion 'They shall come and join themselves to Yahweh' is immediately 
51 This injunction applies also to i)J '.)J. as part of Yahweh's community. Their response of allegiance-
holiness can in fact be seen as a response to the injunction to do justice and righteousness, so that they 
can be placed in the rank of the man of blessings; 56:2. 
52 G. Fohrer, Das Buch Jesaja, 187. 
53 Blenkinsopp, 'Prophet of Universalism', 83-103 ; he points out that Is. 56: 1-8 and 66: 18-22 talk about 
the incorporation of the Gentiles into the community not as second-class citizens but as equal partners; 
cf. Blenkinsopp, 'Yahweh and other Deities, 362-66; van Houten, The Alien, 20, 162-65. 
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followed by a rejoinder that the 'everlasting covenant shall not be forgotten' .54 
Similarly, in Zechariah 2:11, the assertion 'Many nations shall join unto Yahweh on 
. that day' is immediately followed by a rejoinder, 'and they shall be his people'. Both 
these rejoinders, by using the phrase 'the everlasting covenant' and the covenantal term 
'my people' respectively, explain the nations' adherence to Yahweh in terms of 
covenant. 55 In addition, the passages express the nations' allegiance to Yahweh by the 
use of m', with an explicit covenantal sense. Therefore, since 56: 1-8 also employs m', 
to express the allegiance of Yahweh-adhering foreigners to Yahweh, it does so to 
express their covenantal allegiance. The text's genre of entry toroth (regulations of 
entry based on the covenant) also supports rn', 's covenantal sense. It is this covenantal 
orientation of the allegiance that secures for Yahweh-adhering foreigners, from 
Yahweh, the promise of • iv, 7' in 'his holy mountain'. 
Joining Of Levites With Aaron To Serve The Altar (Nu. 18:2) 
The divine instruction in Numbers 18: 1-2 restricts the service of the altar to Aaronite 
priests and Levites. Levites (• '1'?) are instructed to join (11','1) the priests in the service 
of the altar. The Levites had a dependent role to perform. This is indicated by the use of 
rn', and n7tv limiting their role to assisting the priests in cultic service. It is of note that 
the verb rn', rhymes with the name ,,',. This resemblance is not just assonantal but also 
etymological. The name ,,', is apparently derived from the root m', because of the 
Levites' function to go round the altar or to surround the priests and assist them. 56 
Trito-Isaiah seems to pattern the characterisation of Yahweh-adhering forigners 
as true servants in Isaiah 56: 1-8 after that of a true Levite in Numbers 16-18. First, 
both Isaiah 56:1-8 and Numbers 16-18 deal with the issue of the holiness of the 
sanctuary and the assembly in the wake of encroachment of its space and defilement.57 
54 Read with LXX, NEB, NJV, W. Holladay (Jeremiah 26-52); KJV, RSV, JB and NAB read :i,'m as 
i1}7n and translate the colon as 'Come' and 'let us join ourselves' . Following Bright (Jeremiah), one can 
leave both options open (idem, 340). Although verses 4-5 are taken as prose by RSV, NEB, because of 
parallelism throughout verse 4-7, it is preferable to take these verses as poetic (cf. idem, 339 and J. 
Thompson, Jeremiah, 733). n:,ivn ~', • '?1l1 n'7:::l is a separate colon (Holladay, Jeremiah, 2.391) and 
it is not necessary to introduce the preposition :::i ('by' or 'in') before n'7:::l (cf. NEB; Thompson, 
Jeremiah, 730). This colon could be interpreted as providing a motivation for Judah and Israel to come 
and join Yahweh. Therefore one could use a conjunction 'because' before n'7:::l . Nevertheless because 
these two cola are parallel the essential meaning of joining should be taken as the 'joining' through the 
covenant. Here in Je. 50:5 the joining takes place through the everlasting covenant. 
55 The participle of rn', is also used of the ger joining Israel in Is. 14: l. The context of this verse seems 
to be exclusive. But it is not necessary to either spiritualise it (Young, Isaiah, l. 131-34) or to take it as a 
narrow expression of nationalism. It should be kept in mind that this was the way in which the prophet 
saw the vision of the future and put it down in language which emphasises that the present status quo in 
which Israel is being oppressed by the nations would not continue; see Oswalt, Isaiah 1-39 , 313. 
56 N. E. Snaith, Leviticus and Numbers, 264-65; Budd, Numbers, 205; and T. Ashley, Numbers, 340; and 
8. Levine, Numbers 1-20,441. 
57 Is. 64: 18b; 57; 65. 
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The terms used for the assembly in Numbers 16-18 are '?iip, i17.I1 and i11i1' • .I1 (17:6b). 
'?iip refers to the gathering of the whole of Israel at the times of theophany, i17.I1 refers 
to the community of enfranchised individuals and i11i1' • .I1 to the entire people. Isaiah 
56: 1-8 uses i11i1' • .I1 to refer to the enfranchised members of the Zion community. 
Secondly, both texts deal with the issue of the entry of a stranger ( r) or foreigner 
(i::::>J 'J::::,,) into the sanctuary.58 Thirdly, the terms used for inclusion and exclusion used 
in both the texts correspond to each other. Numbers 16-18 uses i,,7::::,,il both for 
inclusion in terms of election or separation of the Levites for the ministry, and for 
exclusion of the rebels from the assembly. The Isaiah text uses the participial forms of 
i1T? for inclusion and i,,,::::,,i1 for the threat of exclusion. Fourthly, the infinitives 
describing the ministry of the priests and Levites, in both the texts, are 7::::,,.I}i, and nitvi, . 
Fifthly, and importantly, the idea of the inheritance features prominently in both the 
texts. The terms that are used in Numbers 16-18 are ni,m and p',n both of which 
feature in Isaiah 56-€,6 along with the verb !Di'.59 To describe the idea of inheritance, 
Isaiah 56: 1-8 uses the term • tv1 7'. 
The use of i1T? to express adherence to Yahweh, in conjunction with the 
infinitival phrases: 'to serve him' and 'to love his name' is also reminiscent of 
Deuteronomy 11:22 and 13:5 where these infinitival phrases (11:22) or their imperfect-
counterparts (13:5) occur together. Instead of n,i,, however, Deuteronomy 11:2 and 
13:5 use the term p::::,,7 which like n,i,, indicates a personal and intimate relationship. If 
Trito-lsaiah was dependent on the text of Deuteronomy, then why has he dropped p::::,,7, 
which is so characteristic of Deuteronomy, in favour of n,i, - but picked up the 
infinitives n::::,,m~i, 'to love' and nitvi, 'to serve' - in describing the relationship of 
Yahweh-adhering foreigners with Yahweh?60 In Deuteronomy, mi, is not used in its 
first sense of 'joining' as it is used in Isaiah. 61 It is likely, therefore that by the time of 
Trito-Isaiah i1T? had replaced p::::,,7 which by then denoted things rather than persons.62 
Both the above senses are present in the use of i1T? describing the Yahweh-
adhering foreigners' allegiance to Yahweh. The general sense of joining by covenant is 
present because Yahweh-adhering foreigners join Yahweh as would any foreigners. 
That the specific sense of joining for priestly service is present in the use of ;,,i, 
becomes clear from the close verbal and thematic parallels between the characterisation 
of Yahweh-adhering foreigners in Isaiah 56: 1-8 and of Levites in Numbers 16-18. 
58 Cf. Is. 61:'5. Here • 'it is used as a parallel term for i::::>J 'J::::,,. 
59 Although ni,m is actually only found in 54:17, we have noted that it is one of the main themes of the 
ensuing chapters of Is. 55-66. 
60 The verbal form of the root p::::,,7 is not used at all in the book of Isaiah. Only once the nominal form 
of the root is used to mean 'soldering' which in the context refers to the idol made from wood and 
overlaid with gold; Is. 41:7. 
61 It is used in a sense of 'borrowing'; Dt. 28: 12. 
62 Deutero-Isaiah seems to use p::::,,7 with persons; Is. 41 :7. 
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This supports the theory that Yahweh-adhering foreigners themselves were temple 
servants and as such were qualified for Levitical priesthood. It is clear that they are 
seen as Yahweh ' s true priests as against the false mw 'JJ. The covenantal sense of 
' Yahweh-adherents ' becomes explicit in and is extended by the designations 
'Covenant-keepers ' and 'Sabbath-keepers '. 
ii) Covenant-Keepers 
The designation 'n'iJJ • •p•rno (' those who hold fast my covenant' ) is used for 
Yahweh-adhering foreigners (56:6c) as well as for the eunuchs (56:4c). This is the sole 
instance in Isaiah of the hiphil participle • •p•rno used as an adjectival noun. Being 
derived from the verb pm, it shows the perseverance of Yahweh-adhering foreigners 
and explains the meaning of the previous designation i11i1' ',.l] • •,'?m (Yahweh-
adherents). Yahweh-adherents are those who have entered into covenantal alliance with 
Yahweh. 
iii) Sabbath-Keepers 
The related designation ' Sabbath-keepers' extends the meaning of 'covenant-keepers'. 
It is applied universally ('everyone who keeps Sabbath'; 6b) and particularly ('those 
[eunuchs] who keep my Sabbaths ' ; 4a). It further explains the practical and ethical 
implications of membership in Yahweh 's community. Here, Sabbath-keeping 
represents the ten commandments, and obedience to his entire law. One kept Sabbath 
as a member of the community. 
b) Motive Clauses 
In 56:6, there are three infinitival phrases used in tripartite structure. The first, 'to serve 
[nitVJ him' , and the third, 'to be his servants [7J.l]J' express the same objective of 
service, while the second ' to love [Ji1~J the name of Yahweh' explains how this 
objective will be achieved. 
ni!V may suggest worship in the wider sense of acknowledging Yahweh as the 
true God,63 but in view of the parallel in Isaiah 66:21 where this verb undoubtedly 
refers to 'a priestly service', it should here mean the same. 64 Whether taken as having a 
general meaning of worship or the specific sense of priestly service, nirb conveys an 
attitude of loving devotion and faithfulness together with its parallel and explanatory 
i1Ji1~ which stands for the servants ' allegiance to Yahweh, and obedience of his 
63 Motyer, Isaiah, 210. 
64 The verbal form of ni!V is also used of honourable personal service (Gn. 39:4; 40:4), but its dominant 
use is found in the cul tic sphere; Skinner, Isaiah XL-LXVI, 166. 
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commands. The expression 'to love the name of Yahweh' means to love Yahweh,65 
and to keep his commandments.fi6 
By designating Israel as • i1i::J~ l'ir, and Abraham as '::Ji1~ ('my [Yahweh's] 
friend') (Is. 41 :8), 67 Deutero-Isaiah views the present relationship between Yahweh 
and Israel as a continuation of Yahweh's promise to Abraham. Isaiah 56:1-8, is a 
further instance of the Abrahamic promise being extended to the outsiders who have 
become part of Israel. By acknowledging their commitment to be lovers of Yahweh's 
name, Yahweh-adhering foreigners are made to sit in the rank of Abraham. In practice, 
their allegiance to Yahweh is ascertained from their love of his commandments and of 
Zion, his abode (Ps. 122:6; La. l :2). This link between the love of Yahweh (Dt. 6:5) 
and of Zion seems to be derived from the decalogue's third commandment 'You shall 
not take the name of Yahweh your God in vain' (Ex. 20:7; Dt. 5: 11). 68 The love of 
Yahweh (Dt. 6:5) implies love for his name.69 We can also argue, from Deuteronomy 
12:5-7, that the love of Yahweh's name implies love for Zion, the place where his 
name dwells.70 But how could Israelites put the love for Yahweh's name and Zion in 
practice? This can be gathered from Exodus 20:5-7 and Deuteronomy 12:5-7 in their 
respective contexts. 
'You shall not take the name of Yahweh your God in vain' (Ex. 20:7), is linked 
negatively to 'an apostasy' , i.e., ' the service of other gods' (20:5a) and positively to an 
attitude of 'loving devotion' and 'service' to Yahweh (20:6b). Similarly, Deuteronomy 
12:5-7, the regulation prescribing the love for the place where Yahweh's name dwells, 
is linked negatively to the apostasy and positively to devotion to Yahweh. In chapter 
13, which describes the practical aspects of the teaching in chapter 12, the admonition 
to refrain from apostasy (i.e. , not to heed the prophets who say, 'let us walk after other 
gods' and 'serve them'; Dt. 13:2; 30:20) is followed by a series of imperatives: 'after 
Yahweh you shall walk' , 'him you shall fear', 'his commandments you shall keep', 'his 
voice you shall obey', 'him you shall serve' and 'to him you shall cleave'. Thus, both 
the love for the name and the place are explained in Exodus 20:5-7 and Deuteronomy 
12:5-7, respectively, as an aversion to apostasy and devotion to Yahweh, the attitudes 
65 The expression ' the name of Yahweh' , in Is. 56:6, is a standard metonymy for Yahweh; see examples 
in Ps. 5: 12; 69:37; 119:132. 
fi6 See Ex. 20:6 where ' my lovers' and ' keepers of my commandments' are parallel . 
. 67 The syntax allows the adjectival apposition '::Ji1~ (my lover/friend) to be applied to Abraham or to 
Israel. cf. M. Goshen-Gottstein, ' Abraham-Lover or Beloved of God', 101; J. Goldingay, ' You Are 
Abraham's Offspring, My Friend', 29-54. 
68 Kaufman links the third commandment to the instructions against false witness and apostasy; S. 
Kaufman, 'The Structure of the Deuteronomic Law,' 122-26. 
69 The dual connection of the love command to aversion to apostasy and devotion to Yahweh is also 
present in Dt. 6: 13 'You shall fear Yahweh your God and him you shall serve and by his name you shall 
swear'. This exhortation is immediately followed by the admonition: 'you shall not walk after other 
gods'; Dt. 6: 14a. 
70 By 'the place where Yahweh's name dwells', Deuteronomy refers to Jerusalem or Zion. 
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which Israelites are expected to practice in order to develop their love for the name of 
Yahweh and for Zion. 
Love towards Zion also implies love towards 1• .IJ, his people, both of which 
stand in the servant position (60: 12). Psalm 122:6b contains the first part of the 
Abrahamic principle: 7':Ji1~ 1•',cz,, ('your lovers shall prosper'). It is noteworthy that 
:::im~ replaces 7 :::i of the original formula suggesting that :Ji1~ is used here 
synonymously with 7 :::i.71 The love of the name of Yahweh leads one to become his 
servants, the rightful heirs to Yahweh's heritage 72 (e.g., Ps. 69:37, 'the lovers of your 
name shall dwell there'). Thus the designations and motive clauses indicate the 
covenantal nature of Yahweh-adhering foreigners' membership in the Zion community. 
3 .2. Holiness 
The root !D7p is not used in Isaiah 56: 1-8 except once in an adjectival phrase 'unto my 
holy mountain ['!D7p 7i1 ',~]' (7a). There is, however, sufficient ancillary vocabulary of 
holiness that relates primarily to the concepts of righteousness and proximity both of 
which are covenantaJ.73 Our task here is to see what role is performed by these two in 
the inclusion of foreigners in the Zion community. 
a) Entry And Holiness 
The entry of Yahweh-adhering foreigners in Yahweh's holy mountain implies that they 
have become holy, since the unholy could never enter the holy. The Hebrews perceived 
the world as consisting of things that were holy (!Dnp) and things that were common 
(',n) or clean (71i10) and unclean (w.Jo). Holy things could become unclean and 
unclean things could become holy if they passed through an intermediate state of 
cleanness. The holy and unclean, however, could never come in contact. This is 
illustrated by the following diagram from Wenham.74 
+-- Sacrifice -- sanctify +-- - cleanse +--
holy clean unclean 
- profane - - pollute -
- Sin & Infirmity -
7l See Dt. 7:13 where :Ji1~ is parallel to 71:::i; cf. Dt. 23:6b where both terms occur in close proximity 
and the love provides motivation to Yahweh to bless Israel; cf. 65: 10. 
72 For example in Ps. 69:37 'the lovers of your name shall dwell there', the love causes the lovers to take 
possession of Zion. 
73 Achtemeier, 'Righteousness in the ITT', 81; the divine presence is a covenantal concept evident in the 
promise of relationship; see J.G. Gammie, Holiness in Israel, 106-16. 
74 Wenham, Leviticus, 19. 
In this diagram sin and infirmity make holy things unclean by profaning and polluting 
them, whilst sacrifice makes unclean things holy by cleansing and sanctifying them. 
Since profanation and pollution were daily phenomena, the offering of sacrifices was 
built into the daily system of cultic worship. These sacrifices provided the Israelites 
with the means whereby they could approach their holy God. 
The intensity of the contrast between the holy and unholy is shown by my 
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The contrast is again illustrated in the following diagram, which depicts the graded 
spatial holiness of the Tabernacle, the Camp and the Outside world: 76 
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The above illustrations show that at the two opposing poles of the holiness spectrum 
stood God and humankind. The factors that brought Israel closer to God was their 
divine election and access made possible through an elaborate sacrificial and atonement 
75 D. Davies, 'An Interpretation of Sacrifice in Leviticus', 394. 
76 In this diagram, I have designated the area of the tabernacle (I-III) as holy, and that of the camp (IV) 
as clean, and the outside area (V) as unclean. Holy and unclean thus represent the two poles of the 
holiness spectrum. In a similar way, the areas of Tabernacle, priests, Israelites and nations respectively 
are designated by concentric rectangles A, B, C, and D with decreasing degrees of holiness as one moves 
from the inner to the outer rectangle. For a detailed study on the gradation of the spatial holiness, see P. 
Jenson, Graded Holiness: A Key to the Priestly Conception of the World. 
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system. The disenfranchised members of the Israelite community such as eunuchs and 
Yahweh-adhering foreigners and the Gentile world, however, remained in the realm of 
the unclean. How then has it become possible for the eunuchs and Yahweh-adhering 
foreigners to receive the promise of full membership in the Zion community? 
b) Righteousness 
The instruction in 56:1 'Keep justice and do righteousness' implies conduct of ethical 
holiness. In Isaiah 5: 16, we see that holiness and righteousness are explicitly linked. 
The exile, and the accompanying death (13-14), causes the humbling of man (i.e. , the 
proud Israel; 15) but also leads to the exaltation of Yahweh (16). The parallelism of 
16a with 16b indicates that Yahweh's exaltation is in fact a self-manifestation of his 
holiness. Thus 5:16 is programmatic. It talks about the goal of the exile that Yahweh 
may be exalted and his holiness may be manifested. It also talks about the means by 
which it will be accomplished: through justice and righteousness. 77 If one puts Isaiah 
5: 16 alongside 1:27, one discovers an interesting example of distant parallelism that 
could reflect ideological links: 
But Yahweh of hosts is exalted by i1p7~:l to7pJ tonpi1 ',~m ODtDOJ. n,~J~ i11i1' i1:JJ•, 5:16 
justice, and the holy God shows himself 
holy in righteousness 
Zion hall be redeemed by justice and i1p7~J. i1'J.l2i, i17Dn ODtDOJ. p•~ 1:27 
her repentant ones in righteousness 
The parallelism between these two verses shows that Israel's salvation is intimately 
linked to Yahweh's holiness revealed in his righteous acts of justice. 78 Yahweh 
redeems his people by his righteousness but expects them, as those who have joined 
him through the covenant, to show themselves to be holy through righteousness.79 
Hence the exhortation 'Keep justice and do righteousness' (56:1). 
i) Sabbath And Holiness 
In 56: 1-8, in return for 'Sabbath-keeping', the promise of • iv, 7', and acceptance into 
Yahweh's holy temple is given to the eunuchs and the foreigners respectively (56:5, 7). 
Sabbath-keeping here is radically exalted to be 'the primary criterion by which one 
becomes (or remains) a member of the community'.80 It is applied in verse 2, 
generally, to any 'pursuer of justice and righteousness' and in verses 4 and 6, 
specifically, to the eunuchs and foreigners. Since the Zion Community is Yahweh's 
Tl :l in both 0000:::J. and i1p7~J. is instrumental; see GK l 19o, 380. 
78 The relationship of holiness to righteousness and justice is clearly described by Motyer 
'Righteousness is holiness expressed in moral principals; justice is the application of the principles of 
righteousness'. Accordingly, Yahweh's acts of judgement and salvation are visible expressions of his 
holiness; Motyer, Isaiah, 72. 
79 Leupold, Isaiah, 1.117. 
~ Schramm, The Opponents of 17lird Isaiah, 119. 
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and is holy, no one can become her member without holiness (3; 52:1). If so, then the 
Sabbath may have something to do with the function of imparting holiness to people so 
as to qualify them for the membership. 
First, we need to note that in all the above three instances Sabbath is used in a 
blessing formula as a condition for blessing and, by implication, for curse. It is likely 
that the background to this is to be found, in the similar usage of Sabbath, in Leviticus 
26:1-2. Here the command to observe the Sabbath (v. 2) occurs with the command to 
shun idolatry (v. 1) in an appositional combination at the beginning of the section on 
blessing and cursing. 81 What could be the purpose in placing the two commands at 
such a position? Robinson, following Kilian, argues that the purpose is to show that the 
blessing or curse depends on the observance of all the commandments as represented 
by those pertaining to the Sabbath and Idolatry. 
Secondly, in our text (56: 1-8), Yahweh promises the foreigners access to his 
Sanctuary, the Temple, on the condition of the Sabbath observance (4-7). Therefore we 
can infer that the Sabbath must be related to the Sanctuary. 56:4-7 provides us with a 
thematic parallel to Leviticus 19:30 and 26:2 where the observance of Sabbath is in 
parallel to the reference to the Sanctuary: 'my Sabbaths you shall keep, and my 
Sanctuary you shall revere, I am Yahweh'. This close link between the Sabbath and the 
Sanctuary is also found in the early post-exilic Ezekiel 22:8 and 22:26. In 22:8 
profaning Sabbath is parallel to despising 'my holy things' . In 22:26, 'profaning my 
holy things' is parallel to 'doing violence to my law' , which is further explained as their 
failure to maintain a distinction between clean and unclean things and to observe the 
Sabbath. 82 Leviticus 19:30 and the parallel texts, including 56:4-7, teach that the 
Sabbath provides access to the sanctuary, and blessings in the land (cf. Lv. 26:4-13).83 
The question, however, remains: how does Sabbath provide this access to the 
Sanctuary? The answer, found in Exodus 31:13, is that through the Sabbath, Yahweh 
makes Israel holy: ' You shall keep my Sabbath, for it is a sign between me and you, 
throughout your generations, that you may know that I, Yahweh, sanctify you.' 
Sabbath reminds the Israelite of the freedom that is his by virtue of his creation 
and redemption by Yahweh. The Sabbath provided Israelites with time for worship, to 
recollect Yahweh's creation-redemption acts,84 and a framework within which to 
practice the principles of justice and equality. 
81 These commandments occur in the appositional combination in several other places: Lv. 19:3b-4; 
19:29-30; 26: 1-2; Ezk. 20: 16; 20:24; 22:8-9; 38b-39. In Ezk. 22:4-8, 26, the Jerusalemites are accused of 
violating several laws including the one regarding the Sabbath; see Robinson, The Origin and 
Development of the Old Testament Sablxlth, 259-60. 
82 Robinson, The Origin and Development of the Old Testament Sabbath, 266. 
83 Schramm, The Opponents of17lird Isaiah, 119. 
84 Sabbath is linked to both creation and redemption; see Ex. 20: 10-11; Dt. 5: 12-15; cf. Andreasen, 
Sablxllh , 268. 
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Sabbath-keeping is a condition to the continued life in the land. The profanation 
of Sabbath was regarded as a reason for the exile (Ezk. 22:7-16). A corollary to this 
will be that the observance of Sabbath would lead to restoration of the people to the 
land. Yahweh will feed those who keep his Sabbaths with the 'heritage of Jacob' (Is. 
58: 14 ). Thus, in Trito-Isaiah, the Sabbath-keeping becomes the condition upon which 
depends the enjoyment of the land. This condition includes both the devotional aspect 
of honouring Yahweh through worship (Is. 58:13b) and the ethical aspect of rest (13a, 
c). The ethical aspect meant that people should refrain from following their plans, 
seeking their pleasure and pursuing their own affairs . Thus the Sabbath forces people to 
be ethically just on the theological grounds of creation and redemption. Therefore it 
offers a paradigm for the life and worship of the eschatological community (Is. 66:23). 
This injunction to observe Sabbath (58: 13) results in a promise of exaltation and a 
share in the inheritance (i1'?m) of Jacob (58:14, cf. v.1). 
c) Proximity Of The Divine And Human 
The proximity or presence of God represents the key notion of the idea of holiness in 
Deuteronomy. 85 In Isaiah 56: 1-8 the idea of holiness is conveyed through the notion of 
the presence of Yahweh. The presence of Yahweh is realised in his movement 
(coming) to the people ( ~ 1::J) and the adherents ' movement to Yahweh to serve (ni!D) 
and the nations' coming (~•J.i1 , pp) to Yahweh. Since the first and the last are 
discussed elsewhere, here I will focus on the second movement: experiencing the 
presence of Yahweh through service and worship. 
The coming of the human to the divine is found in the idea of iJJ 'JJ joining 
Yahweh in order to love his name, to serve (ni!D) him and to be his servants. The term 
nitD particularly expresses an idea of serving Yahweh by being near him. It is therefore 
related to holiness. In Numbers 16, only he who is chosen by Yahweh is holy, and only 
he can come near to serve. Coming near requires prior election and reception of holy 
status. 
The opportunity to serve (nitD) results out of a priestly status granted to Israel 
(Ex. 19:6). Yahweh bestows this status upon the priests by an act of anointing and 
ordination. In Exodus 28, nitl'i is used with reference to Aaron and his sons going into 
the holy place to minister to Yahweh (35, 43). Verse 35 assigns the responsibility of 
'ministering to Yahweh by going into the sanctuary' to Aaron. The repeated occurrence 
85 Gammie, Holiness in Israel, 106-7. 
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of the phrase tllip::::i n7tl)', ('to minister in the sanctuary') points to the fact that the 
ministering (nitD) usually takes place in the sanctuary (tllip).86 
Apart from the reference in the Framework (56:6), n,t'6 is used again in the 
Core of Trito-Isaiah.87 Using metaphorical language, the references in the Core depict 
the similar phenomenon of the foreigners ' coming to do the priestly ministry for 
Yahweh. The flocks of Kedar are gathered to Zion. The rams of Nebaioth 'minister' 
(n7tD) to her and are ' accepted ' on ( ~ '?.IJ ) Yahweh 's altar (60:7). That the phrase 
•n:no 1 ~ '?.IJ is used of the rams suggests that they had become holy before being 
accepted. The similar phrase •n::::iro '?.IJ ,~7', is used in Isaiah 56:7. In addition to the 
above references, in 61:6a, n7!D is used of Zion as a substantive, 'ministers', in parallel 
with 'priests ' : ' but you shall be called priests of Yahweh, you shall be named ministers 
of our God ' . All these instances refer to the priestly and, therefore, holy service. Their 
initiation into the ministry of n7!D implied that a certain kind of holiness was granted to 
Yahweh-adhering foreigners. The rationale of holiness does not ref er exclusively to 
what people have to do in order to enter the holy assembly of Yahweh; rather it has to 
do with Yahweh's election and bestowal of priestly status upon the adherents and with 
the human response off aithf ul allegiance. 
4. Does Isaiah 56:1-8 Repeal Deuteronomy 23:2-9? 
Deuteronomy 23:2-9 deals with the issue of the delimitation of Israelite membership. 
Verse one excludes the eunuchs permanently from the assembly. The bastards (2) are 
excluded as also the Ammonites and Moabites until their tenth generation (3-6). The 
Edomites and Egyptians, however, are treated more leniently. They are restricted from 
membership only until the third generation. Isaiah 56: 1-8 promises, through the divine 
oracle, to the 'sons of the foreigners' access to Yahweh's assembly. It seems, therefore, 
that the ban placed upon the foreigners in Deuteronomy 23:2-9 is repealed by Isaiah 
56:1-8.88 
Those who argue that 56: 1-8 does not repeal 23:2-9 give the following reasons: 
i) The texts have separate contexts; ii) 56: 1-8 was a response to a threatened 
86 See 28:43; 29:30. That n,t'6', is used for the priestly service in proximity with Yahweh is made clear 
by the occurrence of ,o.IJ', after it in l Ki. 8: 11 and in l Ch. 16:37. The terms that occur in close 
proximity and in parallelism with n7t'6? are 'to bum (7'Dpi1'?) incense', and ' to stand (70.I}?) before 
him' and ' to bless (77:::l?) the name of Yahweh' (Ex. 30:20; Dt. 10:8; 21:5). All these three are the cultic 
terms used of a priestly service in the sanctuary before the divine presence. That the act of service (n7t'D) 
occurs before the li teral localised presence of Yahweh is clear from the use of i11i1' 'JD', in Dt. 10:8 and 
18:7; cf. Ezk. 44: 15; 2 Ch. 29: 11. 
87 Is. 60:7,10; 61 :6. 
88 In this section, for the sake of convenience, Dt. 23:2-9 will be referred to as 23:2-9 and Is. 56: 1-8 as 
56:1-8. 
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application of 23:2-9; and iii) 56: 1-8 has an eschatological orientation.SCJ In favour of i), 
Motyer argues that 23:2-9 deals with a specific regulation, but the general attitude 
towards the stranger is expressed in Exodus 12:48-49 which states that the stranger was 
a welcome convert. 90 Further, 23:2-9 does not refer to 7::::>J 'J:J, but to 7roo, the term 
which means 'bastard ', an offspring of mixed race (Zc. 9:6). Similarly, 0'70 of 56:1-8 
is not found in 23:2-9, which instead has the phrases ~:::,-1 .l1,~ti and iDtl!V nn::::i, that 
respectively mean the one 'whose testicles are crushed ' and 'whose male member is cut 
off'. Different context and terminology, however, cannot be conclusive evidence 
against the repealing, since 56: 1-8 is removed in time and historical context from 23:2-
9. So, it can be argued that the terminology has changed but the issue yet remains to be 
addressed. This issue is addressed in 56: 1-8, not in general but specifically and relates 
to the rationale for membership of the foreigners in Yahweh 's community_ 
With respect to ii), some commentators suggest that certain groups within the 
community of 56:1-8 were applying the regulations of 23:2-9 too narrowly to the 
eunuchs and foreigners as in the books of Ezra, Nehemiah and Ezekiel 44:6b-9.91 
Against this, first, it should be stated that Ezra, Nehemiah and Ezekiel 44:6b-9 do not 
talk about the foreigners 'who have joined to Yahweh' as does 56:1-8. Secondly, the 
position concedes that at least indirectly 56: 1-8 is repealing 23:2-9. 
In iii), the passage refers to the eschatological and not the historical reality of 
the Israelite community. Young observes that Isaiah was aware of the Deuteronomic 
law and that he did not wilfully disqualify it, but ' in pointing to the Messianic age, 
however, his prophecy transcends the restrictions that the civil law of the Israelites had 
imposed'. 92 It is my view that even if one interprets the abrogation of Deuteronomy 
23: 1-8 eschatologically, the very idea that it is contemplated in a historical context of 
the community had implications for the community of Isaiah 56: 1-8. In fact, as the text 
points out, the very basis of the admonition to do justice and righteousness (1) is based 
on the future but imminent coming of the Lord's salvation (2). 
Contrary to the above view, many commentators suggest that 56: 1-8 repeals 
23:2-9. Westermann calls Isaiah 56:1-8 ' a cancellation' of the old regulation.93 
gc; Young, Isaiah , 3.391. 
90 Motyer, Isaiah , 4fi6. 
91 Blenkinsopp (' Prophet of Universalism', 96) regards this as an important precedent of the abrogation 
of a point of torah on prophetic authority. Those who regard the reforms of Ezra and Nehemiah as the 
possible background of the divine pronouncement in Is. 56:1-8 include Westermann (Isaiah 40- 66, 
312) ; and Watts (Isaiah 34- 66, 248). Ezk. 44:6b-9 is also considered as the possible example of 
exclusivist interpretation which could have triggered the divine oracle in Is. 56: 1-8; see, Leupold, Isaiah , 
2.265. 
92 Young, Isaiah , 3.391. 
93 Although the inclusion of both the eunuchs and foreigners amounts to radical change within the 
confessing community, Westermann (Isaiah 40-66) limits the statement about cancellation to v. 2 which 
concerns only the eunuchs: 'The old regulation given in Dt.. 23.2 is cancelled. Henceforth the eunuch is 
expressly and solemnly granted a place in the community which worships Yahweh'; idem, 313. 
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According to Herbert, it is ' in flat contradiction of the law of Deuteronomy 23: 1-6. •94 
Donner makes an extensive argument trying to prove that it is the only case of actual 
abrogation in the Hebrew Bible.95 According to Donner, some texts from Ezra and 
Nehemiah96 form the negative background for Isaiah 56:1-7. Although Israel had long 
before ceased to be, and as such was never meant to be, a racial community, the 
postexilic theocratic community of the Jerusalem Temple understood her to be such. 
Therefore, on the basis of the Law of God in 23:2-9, she excluded the foreigners from 
her midst. There are two types of abrogations: ' exegetical' and 'actual' (91). The 
exegetical abrogation is the case of later exegetes putting out of force the previous text 
of the holy scripture by another text of the same holy scripture with the assumption that 
both the abrogated and the abrogating texts enjoy canonical status (91). In the actual 
abrogation, the previous text of the scripture is put out of force by a word of the 
prophet which is filled with the authority of the Lord. Both types of abrogation occur 
on the basis of divine authority and in both, the abrogated text is not quoted but 
nevertheless understood. However, 56: 1-8 represents the case of actual abrogation in 
which the Deuteronomic community law is put out of force by the word of the prophet. 
Donner, however, has failed to establish in what way Isaiah 56: 1-8 as a case of 
actual abrogation is distinct from exegetical abrogation. One major difference he 
mentions is that in the exegetical abrogation there is an assumption that both the 
abrogated and the abrogating texts enjoy canonical status but in the actual abrogation 
the abrogated text does not. But the use of 23:2-9 in Nehemiah 13: 1-3 suggests that 
23:2-9 still enjoyed the canonical status. As Donner himself acknowledges, the 
abrogation of Deuteronomy 23: 1-3 has failed historically. 
In conclusion, since in Isaiah 56: 1-8 there is a categorical assurance to the 
eunuchs and foreigners that they will be admitted into Yahweh's assembly, one cannot 
deny that there is a kind of repealing of earlier entry regulations of Deuteronomy 23:2-
9. Since the text of Deuteronomy 23:2-9 itself shows evidence of some attempts to 
modify, on theological grounds, the absolute prohibitions made on genealogical basis, 
one cannot conclude that Deuteronomy 23:2-9 is totally abrogated. Rather there seems 
to be a kind of exegetical abrogation taking place here. In this kind of abrogation, the 
letter of the law is repealed but the spirit or intention of the law is retained. The real 
intention of Deuteronomy 23:2-9 was to preserve the covenantal identity of the 
community. Since the sons of the foreigners have exhibited a covenantal commitment, 
there is no question of them posing a threat to the community's identity. They are, 
94 Herbert, Isaiah 40-66, 133. 
95 H. Donner,' Jesaja !vi 1-7: Ein abrogationsfall', 84. 
96 Ezr. 9:1-2; l0:11; Ne. 9:1-2; l0:29-32; 13: 1-3. 
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therefore, incorporated on the basis of their allegiance and character. Hence, Isaiah 
56: 1-8 repeals the genealogical and racial dimensions of holiness that appear to be 
present behind Deuteronomy 23:2-9, but reemphasises the devotional and ethical or 
covenantal dimensions of that holiness. 
5. Summary And Conclusion 
In Isaiah 56: 1-8, Yahweh promises Yahweh-adhering foreigners equal rights to 
membership in his assembly on the basis of allegiance and holiness. Trito-Isaiah 
demonstrates that Yahweh-adhering foreigners are rightful members of Yahweh's 
community and his heritage by characterising them as Yahweh-adherents. The 
designation 'Yahweh-adherents' and the infinitives of purpose 'to serve' and 'to love' 
present their act of allegiance not just as an act of assent but of active obedience to his 
covenant stipulations. Their commitment to love the name of Yahweh implies their 
commitment to love Zion. Their Sabbath observance implies a commitment to the 
ethical expectations of Yahweh's covenant. The Sabbath is a time when people 
experience Yahweh's holiness and reflect it through their acts of justice. Likewise, 
service to Yahweh entails both the devotional and ethical aspects of holiness that are 
needed to remain in the presence of Yahweh and to serve at his altar. The service of 
Yahweh not only provides opportunities to minister to the spiritual needs of the people 
(through offering sacrifices and pronouncing blessing) but also cultivates the 
devotional dimension of holiness which is a love for his presence. 
Yahweh will admit (~'Ji1) the foreigners (56:7) to the Zion community when 
she responds to his righteousness and his admonition to do righteousness (56:1, 2).97 
This admission of the nations in the Zion community depends both on human and 
divine holiness and prepares the way for further admission of the nations as equal 
members (f>6: 18-21).~ 
<n This divine-human reciprocity seems present in most texts that are parallel to Is. 56: l (ls. 52: 12; 53: l; 
60: 1). Divine holiness, understood in terms of righteousness, through the work of the servant (54: lb; cf. 
53:4-6, 8b, I lb. 12b), is also imparted to the servants. 
981s. 56:8; 66:21. 
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Chapter 5 









Judgement again t the apostates: the threat of exclusion 
Salvation to the repentant ones 
Exclusion of the wicked 
2. Literary And Thematic Unity 
2.1. Literary Unity Of Form And Genre 
Polan, Smith, and Steck consider 56:9-57:21 as a unified composition, on the basis of 
form-critical , structural analyses, and verbal links. 1 Some commentators divide 56:9-
57:21 into 56:9-57: 13 and 57: 14-21 , but they defend the unity of 56:9-57:21 in its 
present form. 2 Others, like Westermann, break the unit 56:9-57: 13 into a number of 
smaller, so called originally independent pieces .3 At least four different units are 
isolated: 56:9-12; 57:1-2; 57:3-13 and 57:14-21. First, I will argue for the unity of 
57:1-2 with the preceding 56:9-12 and succeeding 57:3-13 , and then for the unity of 
57: 14-21 with 56:9-57: 13. 
57: 1-2 serves as a bridge between 56:9-12 and 57:3-21, following directly from 
56: 12 without a connecting link, thus indicating that the sudden departure of the 
righteous, described in verses 1-2, is consequent to the complacency of Israelite 
leaders, depicted in 56:9-12. 4 This accusation against the wicked leaders, in tum, acts 
as a basis for further indictment in 57:3-13a. The placement of 57: 1-2 introduces a vital 
contrast between the proud wicked leaders and the humble and suffering righteous 
people. Therefore one can separate 57:1-2 from 56:9-12 only if the contrast is 
completely overlooked; but the contrast between the wicked and the faithful is at the 
heart of Trito--Isaiah' s oracles. 5 
1 Polan, Ill the Ways of Justice Toward Salvation , 91-172; Steck, ' Beobachtungen zu Jesaja 56-59', 228-
46; Smith, Rhetoric And Redaction, 68-71. 
2 Fohrer,Jesaja III, 190; Hanson, Dawn , 193; Sek.ine, Sammlung , 105-11. 
3 Westermann, Jesaja 40-66 , 241-42, 252-59; Venneylen, Du Prophete , 458-64, 504-5; Koenen, Ethik, 
15-58. 
4 Pieper, Isaiah JI, 505; Hanson, Dawn , 188; Motyer, Isaiah , 461. 
5 Hanson, Dawn , 186. 
The literary form as well as the Sitz im Leben of .56:9-57: 13a is generally 
reckoned to be the pronouncement of judgement.6 There are three such 
pronouncements (56:9-12; 57:3-6 and 57:7-13a), in each of which the addressees are 
the whole nation or the leaders who represent it. In all three, the verdict passed is 
destruction with no conditions attached. 7 These judgement oracles, however, have a 
polemical orientation. 8 They seem to be designed as prophetic polemic against Israel's 
pluralistic stance in their religion. This double orientation of judgement and polemic 
has been observed by commentators, but what does not feature in their discussion is the 
third orientation, an invitation to repentance through transformation of the traditional 
judgement form. 9 
The pronouncement of judgement in this section (.56:9-57: 13a) yields to 'the 
offer of salvation to the repentant ones' (57:13b-19). The entire section (57:3-21) bears 
the form of rhetorical polemic having two basic parts: i) rhetorical questions followed 
by accusation or charge and ii) self-predications, followed by judgement. 10 The 
rhetorical polemic, which uses rhetorical questions followed by self-predications in 
participial forms, and which is geared to establish the singularity and sovereignty of 
Yahweh, is significant for our purposes. 
The rhetorical questions (57:4, 11) frame 57:3-13. The self-predication, the 
second important element of rhetorical polemic, is, however, missing from 56:9-57: 13. 
This missing self-predication can be found in the following section, 57:14-21, in verse 
15. In this way the self-predication which could have been used solely for a 
pronouncement of judgement is here used for the declaration of salvation to the 
repentant ones (16-19), and judgement to the unrepentant ones (20-21). It is for this 
6 We termann, Isaiah 40-66, 321; Emmer on, Isaiah 56-66, 21-23; Smith, Rhetoric and Redaction , 68-
71. 
7 Westermann, Isaiah 40-66, 302. 
8 Ackerman, Green Tree, 117. 
9 The pairing of judgement and salvation was common in post-exi lic literature (e.g. Is. 65:9-13); cf. W. 
Kessler, Gott geht es um das Ganze, 82; Leupold, Isaiah , 2.271, 279. Even in the exi lic book of 
Jeremiah, the promise of new hope on the condition of repentance does seem to have a place alongside 
judgement; McConville, Judgement and Promise , 155. 
10 E. Merrill, ' Isaiah 40-55 as Anti -Babylon Polemic', 10-12; A similar polemical form is used in the 
narrative section (36--38) of Isaiah, where the polemics against Sennacherib's stance leads to judgement 
- ' he will not return' (implying his death) . In Is. 36, the polemic is used by the envoy of the Assyrian 
king and in 37:23-29 by Yahweh in a response to Sennacherib. The difference, however, is that the 
former polemic, directed against the Assyrian king, Sennacherib, for mocking Yahweh, is now directed 
against the people of Israel for a similar reason. The rhetorical questions in Is. 36-37 reflect the usage in 
political and diplomatic disputation (R. Nelson, First and Second Kings, 237). The harsher tone and 
derisive dimension of the polemics against the people of Israel in ls. 56 and 57 are due to the probability 
that-although the expressions here seem to have been derived from the diplomatic disputation genre-
they are reminiscent of the language used in the description of the god Mot ('Death' ) swallowing up 
Baal (These parallels are observed by T.J. Lewis, 'Death Cult Imagery In Isaiah 57' , 276-77). In the 
narrative section the wickedness and arrogance of Sennacherib is contrasted with the piety and humility 
of Hezekiah. The wickedness of the former had led to death and the humble fai th of the latter to 
vindication and life. This parallels the contrast between the wicked and the righteous in our section. Thus 
both in genre and purpose we have parallels between 57: 1-21 and the narrative section. 
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reason that verses 14-21 need to be taken as part of 56:9-57: 13.1 1 Thus, although in its 
extended form it has three distinct judgement oracles, the entire judgement section 
(56:9-57:21) is transformed into an invitation to repent through the offer of the 
promise of peace in 57:15-19 which thus seems to be a natural addition to the three 
judgement oracles. 
Hanson separates 57:14-21 from 56:11-57:13 on the ground that it is closer to 
Second Isaiah and Isaiah 60-62 because of its message of salvation based on 
forgiveness. Since verses 20-21 do not fit this scheme, he suggests, on the basis of 
change in meter only, that it is a later addition. It reflects the period when the 
opposition to the visionary group from 'the wicked Zadokite party' became intense, 
resulting in the visionary group's inability to announce salvation to the whole nation. 
Hence the visionary group delimited the promise of peace only to themselves.1 2 
Hanson's analysis ignores the structural and thematic links of 20-21 to 57:1-2, a section 
which he considers thematically bound with 56:9-12 and 57:3-13 ( idem, 186-89). 
Further, if 57:20-21 represented a period when its authors (the visionary group) 
could no longer extend an offer of salvation to their opponents, then how in 57: 13b, 
which in Hanson's scheme comes later than 57:20-21, is salvation promised: 'But he 
who takes refuge in me shall inherit the earth, and shall possess my holy mountain'? 
The reason for this is that, according to Hanson, 13b refers to the eschatological 'return 
of the faithful and their reconquest of Zion', which will take place after the judgement 
of the apostates and their removal from Zion (idem, 201-2). Thus, by de-historicising 
the off er and restricting it to a sociological party or group, Hanson is removing any 
flexibility of including in the plainly universal category of 'he who' anyone other than 
the 'Visionary disciples of Second Isaiah'. Thereby, he is also absolving himself of any 
need to explain why in 57: 13b the salvation is not promised to the whole nation. 
2.2. Thematic Unity 
Section 56:9-57:21 belongs to the broader section 54:17-66:24 of which 54:17c ('this 
is the inheritance [;i',m] of the servants of Yahweh') can be considered the title. 13 The 
issue of who will inherit the mountain of Yahweh recurs in 56:9-57:21, in 57:6 and 
13b. 
11 Smith gives a similar reason for viewing 57: 14-21 as part of 57:3-13a. He argues that form critically, 
56:9-12 and 3-13a contain only an indictment of the leaders and there is no announcement of judgement 
until 57: 14. Similarly 57:3-13a issues the threats to the leaders for their actions, it does not say when this 
threat will be executed. Only 57: 14-21 resolves and clarifies the issue of the destiny of the idolaters and 
the faithful people; Smith, Rhetoric And Redaction, 68-71. 
12 Hanson, Dawn, 78-79; 186-89; 201-202. 
13 Watts (Isaiah 34-66) regards 54: 17c as a kind of title for the section 54: 17-56:8 which emphasises the 
privilege of worship in Y ahweb' s presence (244-45}. Although Watts considers 54: 17c as the title only 
for 54: 17-56:8, in the light of my study, the theme of inheritance of the servants in 54: 17c can be the 
theme of the whole of Is. 56-66. 
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The key word of the section 56:9-57:21 is 711 which provides the fundamental 
contrast between the apostates and adherents. It describes the misbehaviour or sinful 
way of the apostates in 56:11 , 57:10 and 57:17-18; but in 57:14 711 refers to the way 
to peace and inheritance. 
The major sub-section of 56:9-57:21 is 57: 1-21. It is enclosed by both 
synthetical and antithetical parallelism: the ' no man places upon his heart' la and the 
' no understanding' lb parallels the ' no-peace' to the wicked of 21, and 'peace to the 
faithful men ' of 2a parallels 'peace to those who are far and near' of 19.14 57:1-21 is 
connected with 56:9-12 through 57: 1-2. 56:9-57:2 provides the antithesis between the 
leaders and the righteous in the opening stanza. 57: 1-2 forms a further antithesis with 
verse 3, where the address is shifted to the idolaters and their fate is announced (57:6, 
12-13a). In verse 13b, the subject of the faithful and their fate returns. Verse 14, by 
contrast calls the apostates a ' stumbling-block' in the way of the people. The poem 
returns to the subject of the poor and oppressed in verse 15. The concluding verses 20-
21 finally contrast the wicked, who do not have peace, with the meek and oppressed, 
who inherit peace (v. 19). 
As a summary, 57:20-21 takes into account both the righteous, the subject of 
57:1-2, and the wicked, the subject of 56:9-12 and 57:3-13. Thus, a dual theme of the 
entire section 56:9-57:21 is the pronouncement of judgement upon the wicked, and 
God's gracious forgiveness to the penitent (57:15-19). This section thus exhibits a 
thematic unity. 
3. Threat Of Exclusion 
Exclusion involves delegitimation and disenfranchisement. The nations that do not 
come to Zion are already excluded. It is the apostates, who are part of the community, 
to whom the criterion of exclusion is applied. 
3.1. Delegitimation 
Delegitimation is a process by which the apostates are shown to have ceased 
from being the legitimate heirs to Yahweh 's heritage. There are two ways in which this 
process can be seen. First, it is logically derived from the unholiness which the 
apostates have contracted by association with the pagan cults. Secondly, the character 
designations metaphorically applied to the apostates point to their illegitimacy. 
Illegitimacy is strongly put forth through a dominant metaphor of mother sorceress 15 
and supporting metaphors of mother-adulterer, harlot and offspring of sorcery. The 
l4 Cf. Kessler, Gott gelit es um das Gallze, 37. He argues that verses 1 and 21 were originally linked 
15 Lewis 'Death cult Imagery in Isaiah 57' 282; cf. Leupold (Isaiah , 2.274). He states that the fertility 
cult imagery indicates 'a spiritual adultery' or defection from Yahweh. 
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designations show that it is the character that gives legitimacy to one ' s descent and 
determines one's destiny. They also indicate that the apostates have degraded their 
descent by their character on the basis of which Yahweh is disowning them. The 
designation 'offspring of sorcery' (i1::ll1'ln), is an antithesis to 'Yahweh's way'. 16 That 
these designations are mutually explanatory becomes clear from the way they are 
arranged in parallel below (57:3-4): 
i11J1l1 'J::l Sons of sorceress 3a~ a 
l"J~D l1 r Seed of adulterer 3ba b 
l1a1!:l ,7',, Children of rebellion 4ba a 
1pa1 l1'7r Seed of lie ~ b 
The first two designations point to acts of deviation whereas the latter two 
indicate the attitude and character that informs these acts. The first one, i1JJl1 'J::l reveals 
the apostates' strong addiction to sorcery, magic and all forms of witchcraft as if a 
mother had taught her children to practice such rites. This designation amounted to a 
most hurtful 'name-calling' , because in the orient any slander against a mother was 
intolerable.17 The reference to ' a mother sorceress ', ' an adulterer' and 'a whore' points 
to the illegitimacy of the children they have borne. By designating them as such the 
prophet is denying the apostates their share of the inheritance. Therefore they are 
assigned their portion with the idols. 
According to Deuteronomy, whoever practised sorcery was considered an 
abomination by Yahweh (Dt. 18: 12a). In the same vein, the prophets see sorcery as 
something that causes the people to go astray from Yahweh. At the very outset of the 
book of Isaiah, sorcery is mentioned as one of the causes for Yahweh to have forsaken 
his people, the house of Jacob (Is. 2:6). Jeremiah too cautions the people not to listen to 
the sorcerers lest Yahweh should drive them out of the land and they perish (Je. 27:9). 
Thus, by employing this designation the text emphasises two points: i) that the sorcery 
has become a characteristic part of the apostates' life; ii) therefore, unless they repent, 
they are destined to be separated from Yahweh's people. 
The designations 'Seed of lie ' and ' Children of rebellion ' in Isaiah 57:4 are 
parallel to 'Sons of Sorceress' and ' Seed of adulterer' in 57:3. If the latter two show the 
apostates' behavioural characteristics, the former point to their attitudes. By 
implication, these indicate that the apostates are not the true obedient children. They 
frustrate the divine expectation of the historical Israel to be an example of 'not dealing 
with falsehood ipa1 ' (cf. 63:8). ipa1 could point also to the idolatry or to the idols 
16 Dt. 18:2a, 9b. 
17 Leupold, Isaiah, 2.274. 
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themselves (28: 15; 44:20). In 28: 15, both the '?,~~ (grave) and the ,p~ (lie) are 
parallel, making the connection between the cult of the dead and falsity explicit. 
Sorcery is used at both the metaphorical and cultic levels. This is evident in the 
designation 'sons of sorcery'. Sorcery points to the whole idolatrous system that is the 
very antithesis of 'Yahweh 's way ' . ' Sons of sorcery ' therefore provides a rationale for 
the pronouncement of delegitimacy on the apostates, followed by their 
disenfranchisement, destining them to the fate of the idols they worshipped. 
3.2. Disenfranchisement 
Forming an inclusio to this section on apostatising conduct (57:6b-13a) are two 
pronouncements assigning destinies to the people (6a, 13b). The first of these 
7p'?n ',m •p'?n:i ties their destiny to the pebble stones used to cast lots 18 or to the dead 
whom they worshipped.19 p'?,:r comes from the root p'?n, which means ' portion '. It can 
be used in the sense of ' to keep company with' and understood in the sense of 'sharing 
a place or an inheritance with someone ' . This would take on a sinister meaning, 
amounting to being reckoned with the dead (Ps. 88:5-6). The ferocity of these words 
becomes even stronger if we recall the use of the wadi in the reforms of Asa, Hezekiah 
and Josiah who used it as a place to dump all the idolatrous cult objects and the burnt 
Asherahs. 20Toe threat of expulsion becomes obvious and final in verse 20. The stark 
contrast is made clear by the use of ~7.n , which in Ugaritic has to do with the sense of 
' expelling' since it refers to the two weapons of Baal with which he expelled Yam from 
his throne. In light of this meaning, the following reading is suggested by Irwin: 'But 
the wicked shall be like Yam, cast out (~i)J) because he could not keep silent, and his 
waters cast up (1~ J'1) mire and dirt' .21 
The second pronouncement ( 13a) also ties their destiny to idols and suggests 
what will happen to them by specifying what will happen to the idols: ' but the wind 
shall bear away all of them; vanity takes them'. The reference to • •~1:ip is a reference 
to the spirits of the dead who were worshipped. 22 But the term could refer to some 
symbolic representations or figurines of these dead spirits. This would also suggest that 
the apostates are in effect assigned the fate of the dead. 
Thus, a complete reversal has taken place in the status of the apostate Israelites 
and Zion's faithful Gentiles. Faithfulness has elevated the ;:,J 'J:l to the status of Israel, 
the true sons and priests of Yahweh, while apostasy has now demoted the native 
apostate Israelites to the status of Gentiles. The contrast between the Yahweh-adhering 
18 Motyer, Isaiah , 472. 
19 Cf. Ps. 16:Sb; Is. 17: 14; 34: 17. 
20 W . H. Irwin, ' The Smooth Stones Of The Wadi? Isaiah 57, 6', 38. 
21 Irwin, ' Smooth Stones', 36. 
22 Ackennan, Green Tree, 110, n. 21. 
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foreigners and the Yahweh-apostates can be illustrated by the following verbal and 
thematic correspondences: 
Table 6: Thematic And Verbal Correspondence Between Is. 56: 1-8 And 56:9-57:21 
Isaiah 56:J -8 Isaiah 56:9-57:21 
I. The Designations 
Yahweh-adherents 56: Yahweh-apostates 57: 
::m, ':l:::l ons of the foreigner €a i1:l:l.l1 ':l:::l Sons of sorceress 4 
'n' :::l:::J c·p·mo Covenant-fasteners 4c mm1 ri~:io lJiT Seed of harlot and 4d 
adulterer 
i1 i'l' ',l) CJ' ',:i;, Yahweh-adherents €a lJtDD •1 ',• Children of rebellion 3 
,ptti lJiT Seed of deceit 3 
2. Response To Yahweh 
Devotion/Obedience Separation/ Apostasy 
i1 i'l' CID n~ ;,::i;,~', to love the name of 
Yahweh 
6b •',.s,n1 n•',J •n~D from me you rolled 8b,c 
•nin::itti n~ iDID' abbath keepers 
• ;,•n',1lJ their burnt offerings 
, and sacrifices to be 
Cli'l n::ir, acce~ble upon my 





CltV1 1' •no1n:::11 'n':::J:::J A band and a name 
within my house and 
walls 
away ... and you went 
up 
Cl:::l)(D0 n:::1;,~you loved their bed 8c 
Cli10 7', n ::,n, you made a covenant 11 
with them 
•~;•n ~', •n,~1 but me you did not 6 
remember or fear 
7o:i n::,Div you poured drink 7b 
i'ln '"" n•I.. "i'l offering, .,,., ; .,,, brought cereal offering 
;,',~ ',l);, to them (smooth stones) 
n::ir n:::1r', n•',,t1 you went up to sacrifice 
sacrifices 
Graveyard 
n·rn .,, you have seen a hand 
[nakedness] 
8d 
'tVip ii'l ',~ c•m~':::Ji11 and I wilJ bring them 
unto my holy mountain 
7a 7p',n ',m •p',n:::1among ~ dead ones_ of 
the wadi 1s your portion; 
',~ lz]• 'ni:J f:::lpD I wilJ gather the outcasts 8 
of Israel 
4. Siunmary 
7',,J CJi'l they are your lot 
7',•~• 7p.t1r:::J when you cry out, let 
7




'!Dip iii tVi"1 fi~ ',m• ':::J i101ni11 ('But he who talces refuge in me shall possess the land and 
inherit my holy mountain': 57: 13b) 
In 56: 1-57:21, we have two sets of people contrasted with each other. Both are 
designated as sons (Cl':J:::J). The set of ::,:i ':l:::J (the sons of foreigners), representing the 
nations, is of a foreign descent, while that of i1:J:l.l1 ':J:::l (the sons of sorcery) represent 
those of Israelite descent. Yet, the qualifying titles and appended designations portray 
those of foreign descent as true sons, but those of Israel as rebellious and false. One is 
portrayed as Yahweh-adherents, while the other as Yahweh-apostates. One is involved 
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in right and acceptable worship of Yahweh, but the other in syncretistic worship of 
other deities alongside Yahweh. In accordance with their acts and attitudes, they meet 
their respective destinies. One is brought into the holy mountain (56:7-8); the other is 
destined to the graveyard. 23 
The scenario depicted in the above sketch, however, is not the final one in this 
first announcement of the destinies. This is a pronouncement of judgement turned into 
an invitation to repent by the addition of an offer of a conditional promise of peace. 
The subject of 57:1-21 is the 'destinies' of Yahweh adherents and Yahweh apostates. 
This is clear from the inclusio which frames the section: 57: 1-2 mentions the destiny of 
the righteous whereas 57:20-21 declares the destiny of the wicked. On the one hand, 
the righteous, although suffering in this world, are said to enter into peace(•,~ ~1:J' , 
2a). On the other, the apostates, although enjoying material prosperity (56: 12), are 
declared to have no peace (57:21). Through this contrast of destinies, attention is drawn 
to the heritage of the servants (54: 17), thereby persuading people to accept the 
invitation of the new covenant banquet. Thus, in our passage the destinies are drawn 
but opportunity still exists for the wicked to repent. However, in accordance with what 
they chose-the way of idolatry - the apostates are expelled from the community of 
Yahweh and are assigned a destiny with the dead. 
4. Rationale For Exclusion 
It has been argued above that there is an addition of 'an invitation to repentance ' to the 
judgement oracle of 57:3-13. Despite this, the basic division between the apostates and 
adherents remains. According to this text, in the ultimate sense of the term, the 
apostates are those who do not repent. It is the attitude of wilful deviation from 
Yahweh's covenant that becomes the cause of their exclusion from his community. 
This attitude is illustrated in the description of their disavowal and unholiness. 
4.1. Disavowal 
The focus of 57:3-4, a unit within the judgement oracle (57:3-13a), is to expose the 
apostates ' disdain towards Yahweh and his servants. This disdain is not just a passive 
attitude of complacency seen in the sins of omission, namely not giving Yahweh 
priority (11), but an arrogance manifested in the sins of commission, namely their 
unholy involvement in the cults of the dead, child sacrifice and fertility (3-10). The 
disdain is manifested in the rhetorical questions and designations of 57:3-4, 11. While 
the rhetorical questions of verse 11 impute complacency, those of verses 3-4 impute 
23 See Is. 57:6, 13a 
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disdain and deceit These attitudes receive special attention in the following parallelism 
in which the disdain-designations frame the rhetorical questions: 
mm, ri~Jo .snr i1JJ.t1 'J:J i1Ji1 1:J7p •n~, a-1 
uwnn 'O ',.t, b-1 
pz>'? 1:::,,-,~n m:i 1:J'nin 'O ',.t, b-2 
p!Zi i1 r .t1!ZiD ,,i,, •n~ ~1?i1 a-2 
This parallelism shows that the designations of 57:3 (a-1), introduced by the 
judgement formula •n~,, are parallel to the designations of 57:4 (a-2), introduced by 
the interrogative •n~ ~1?i1. The terms mw 'J:J, r"J~JO .t17r and mm, (a-1) are character-
designations showing that the acts they represent have become integral to the character 
of the apostates. 24 The terms i1!Zi!:l •7',• and ,p!Zi i17r (a-2) are attitude-designations 
which reflects a rebellious and deceptive attitude of the apostates towards Yahweh and 
his servants. These designations frame the rhetorical questions in b-1 and b-2 which 
point to acts that reflect an attitude of disdain. Thus, through the rhetorical questions 
and the designations set in the above chiastic structure, the apostates' attitude of 
disdain is highlighted. We will first look at the rhetorical questions, then at the 
designations. 
a) The Rhetorical Questions 
The rhetorical questions i) 'Against whom do you rejoice [uwnnJ?' , ii) 'Against whom 
have you opened [1:J'ninJ your mouth wide?' and iii) ' (Against whom) do you make 
wide [,::i•-,~nJ your tongue?' are reminiscent of those in Isaiah 36-37 and 28: 14-22. 
Sennacherib ' s attitude of disdain towards Yahweh, seen in his mocking and abusing of 
Zion,25 led him to his death while Hezekiah's attitude of humility before Yahweh led 
him to his vindication and life. This parallel between Sennacherib and the apostate 
Israelites has, we believe, a theological and polemical purpose. It is to show that even 
Israelites can face the same fate as that of Sennacherib if they become arrogant against 
Yahweh. 
The rhetorical question 'whom did you dread [J~7J and fear [~i•J' (Is. 57: 11) 
refers to the ·apostates being trapped in the dread and fear of the cults of the dead, thus 
discreetly evoking the memories of their covenantal obligation to fear Yahweh.26 The 
apostates' failure to show reverence and devotion to Yahweh is made more explicit in 
the rhetorical rejoinders framed almost in the form of answers: 'And me you did not 
remember °[,::irJ or place [• •iDJ upon your heart [7:J'? ',.t,J! ', 'And me you did not fear' 
(57:llb). The use of 7:J'? ',.t, reminded them of the exhortation in the Sberna to 
24 Leupold Isaiah, 2.274. 
25T.R. Hobbs, 2 Kings, 279. 
26 Dt 6:12-13; 13:5. 
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remember and to 'place upon your heart' the words of the commandments.27 Thus, the 
rhetorical questions accuse the apostates of the dual sin of complacency in what they 
were supposed to do (fear and remember Yahweh) and of apostasy (fear of other gods). 
The disdain of apostates implicit in the rhetorical questions becomes crystallised in the 
designations used for the apostates: l1~£:1 ,,i,, and ,p~ l1,r. 
b) De ignations 
i) Children Of Rebellion; 57:4b 
At the very outset of the book of Isaiah, the entire nation of Israel is designated as the 
':J 1l1~£:1 • i1l..• 'J:J ( ' the sons ... who have rebelled against me'; 1:2). This designation is 
then explained in 1 :3-4. One gains better insight into this rebellion by looking at the 
synonyms that are used in association with l1~D. The terms fall into two groups. The 
first comprises the 'participles ' qualifying the nouns 'U, • l1 , l1,r and • 'J:J that parallel 
Israel ( 1 :4): ~on '1J , 11l1 1::i:, • l1 , • 'l1iO l1,r and • •n•n~o • 'J:J. The second group consists 
of 'third person perfects ' occurring in parallel with 1l1~£:I: 1JW , ,~~J and ,,rJ (1:4b) with 
the first two receiving the direct objects: ini1' and '?~ito' ~np respectively. Of these, 
• 'l1i0 l1 r of the first group and ,~J of the second are significant for our purposes as 
they are the terms describing the apostates ' attitudes. The first, •' l1i0 l1ir , describes 
activity that is contrary to Yahweh ' s will. It points to an attitude which disregards 
Yahweh's authority. The second, ,~J, describes an attitude of disdain. 
D'JJiD JJif ; 'Seed Of Evildoers ' 
The participial noun • 'l1i0 comes from the root l1i which connotes a raging and hurtful 
disposition.28 This term describes Israel's wilful and deliberate acts that hurt Yahweh 
and provoke him to anger. Isaiah attributes these acts of rebellion to their lack of 
understanding (1:2-3).29 So does Jeremiah to his people (4:22). Unless the people 
change their ways, Yahweh will inflict pain upon them. 30 Later, Jeremiah noticed that 
people had become addicted to doing evil (13:23). This was not to be the disposition of 
Yahweh's people in the new Zion (Is. 11:9; 65:25b). 
7~J; 'They Have Rejected' 
f~J is used of Yahweh despising his people for their apostasy. Their worship of other 
gods and complacency and forgetfulness towards Yahweh provoke a response of 
disdain within him (cf. Dt. 32:19). f ~J is used in parallel with '?:JJ (to 'despise', 
'disgrace '.) in the confessions of Jeremiah, where he pleads with Yahweh not to 
disgrace his people (Je. 14:20). In his fury meted out to Israel (by exiling them) 
27 Dt. 6:4-10. 
28 Is. 11:9; Nu. 11:10; 2 Sa 19:8. 
29 Cf. Je. 4:22 
30 1: 16, 20; cf. Je. 25:29. 
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Yahweh is seen as despising <r~J) his people (La. 2:6). The context in which these 
instances occur shows that in each case, Israel, his people, have despised him through 
their apostasy. The use of this verb indicates that such an attitude will be reciprocated 
by a similar despising by Yahweh. Rebellion provokes Yahweh to respond with 
retribution in anger and vengeance. Although the entire nation is called rebellious sons 
(Is. 1:2), in the real sense, the term refers only to those who will reject the offer of 
salvation extended to everyone on the condition of repentance. 3 1 These rebels are to be 
destroyed (1:28). 
In chapter one of Isaiah, the ' rebel' is applied to the leaders of nation (1:23). 
The issue of who the real rebel is, however, is taken up later on in the book. The rebels 
are those who intentionally disregard Yahweh 's instruction (i111n) given to them by the 
prophet (30:9, 10). Therefore, Yahweh orders the prophet to prepare a document to be 
used as a testimony against the rebels. 
In Trito-Isaiah the rebellious people are the Israelites who provoke (ol):,) 
Yahweh to anger, greatly upsetting him through their idolatry (57:3-13a), as opposed to 
the Gentiles who seek him (65: 1, 10). 
ii) Seed Of Deception; 57:4b 
The offspring of deceit (1p!D l)1r) is to be understood in the same sense as the seed of 
transgression or rebellion. In Isaiah 63:9, 10, the verbal form of this term (npa:i' ) is 
used in close proximity with no giving it the same meaning as the latter. It may also 
refer to the pagan rites of temple prostitution.32 
iptli is used of Abraham in Genesis 21:23. At Abimelech's request, Abraham 
swears that he will not deal falsely . Israelites were commanded not to give false 
testimony in the court or to deal falsely.33 In Leviticus 19:11 this admonition forms a 
part of the overall exhortation to be holy (Lv. 19:2). ip!D in Isaiah 57:4b might have 
been used with reference to a perversion of justice in the courts and to the oppression 
of the innocents by the rich landlords. It could, more likely, indicate the cultic misuse 
of Yahweh's sanctuary and of the privileges endowed to priestly Israelite groups. 
Jeremiah uses 1ptD in connection with the idol that deceives and puts to shame 
those who worship it (Je. 10:16a). Here, Jeremiah 's purpose in depicting the deceptive 
nature of the idolatrous religion is to contrast it with the truthfulness of Yahweh. He 
also emphasises the uniqueness of Israel that is designated as ' the tribe of his 
inheritance' (16). The use of the designation 'seed of deception' in Isaiah 57:4b is 
intended to bring out the contrast between i1JJl1 'JJ, the deceptive, illegitimate offspring, 
and the 1:,J 'JJ, that belong to the true and legitimate off spring of Yahweh. 
3l Is. 1:27; 59:20. 
32 Watts, Isaiah 34-66 , 257. 
33 Ex. 20: 16; Lv.19: 11. 
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Rhetorical questions are geared i) to convict the apostates of their failure to 
abide by the covenantal stipulations by evoking the memory of divine admonition (Dt. 
6: 12-13) not to forget but to fear and serve Yahweh, and ii) to expose their disavowal 
of Yahweh seen in their wilful act of complacency with definite intent to apostatise. 
The character-designations depict them as rebellious, deceptive and illegitimate sons. 
4.2. Unholiness 
There are only indirect references to the unholiness of the apostates in Isaiah 57:3-11. 
The apostates ' unholiness is that which comes to them by virtue of their involvement in 
unholy pagan cults. Isaiah 57:3-11, together with 65: 1--66:24, shares the view of the 
pentateuchal texts, discussed below, with regard to the pagan cults and their adherents 
in presenting both of these as unholy and incompatible with Yahweh's religion. 
a) Unholiness Of Israel's Cu/tic Involvement 
This section's closing verse, 57:11 , containing the rhetorical questions, attributes 
Israel's apostasy, by twice repeating the word ' fear' - to their lack of fear of Yahweh 
and to their fear of something other than Yahweh. ' Fearing Yahweh' is elsewhere used 
to mean regarding Yahweh as holy .34 The rhetorical questions in verse 11 echo the 
similar rhetorical questions of verse 4, thus connecting their lack of reverential fear to 
their disdain of Yahweh. Sandwiched between the rhetorical questions are placed 
character-designations and activity-designations which point to their involvement in 
the pagan cults. Thus, both in attitude and conduct, they exhibit unholiness. 
In this passage there is explicit reference to the cults of fertility and child 
sacrifice. In addition, there are allusions to the cult of the dead , including 
necromancy. 35 These cults are mentioned together in an unbroken sequence: fertility 
cult - child slaughter - cult of the dead (57:5-6). This sequence is further repeated to 
form an abc abc pattern (57:7-9). This suggests that the prophet had in mind some kind 
of an integral link within these cults. What could be the basis of such a link and what 
purpose would it serve in the prophetic polemic and judgement oracle of 56:9-57:21? 
We shall look next into the basis of the link between these pagan cults. This basis will 
then allow us to understand the function of this cult-triad in the prophetic polemic. 
i) Pentateuchal Background 
In the following pentateuchal texts Israel ' s involvement in the pagan cults is regarded 
as unholy .;rnd is therefore subjected to a ban. 
34 Dt. 8: 12, 13. 
35 Lewis,' Death Cult Imagery In Isaiah 57', 270-71. 
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Leviticus 19:29-31; 20:1-27 
In Leviticus 19:29-31, sandwiched between the prohibition of cultic prostitution (the 
cult of fertility, 29) and the prohibition of necromancy (the cult of the dead, 31) is a 
command to keep 'my Sabbaths ' and reverence 'my sanctuary' (30). Cult prostitution 
is here declared, not only to profane (',',n) the girl, but also to fill the land with 
uncleanness (i100r).36 The command with regard to necromancy is complemented by a 
clause ' to be defiled by them' ~O). Thus the cults of the dead and fertility were both 
regarded as unholy.37 The cult of child sacrifice is similarly regarded and condemned 
in Leviticus 20:3. This is clear from the way in which the phrase 'to profane the name 
of the Lord ' is used after injunctions to refrain from involvement in Molech worship 
(Ez. 20:8-16).38 
In Leviticus 20, the sexual sins are described variously as an abomination and a 
wickedness (13-14). After the series of commandments against sexual sins a summary 
statement, stating the purpose of the commandments, is given: 'And you shall not walk 
in the manner of the nations, which I cast out before you: for they committed all these 
things and therefore I abhorred them' (23). Thus ' all these things' include practices of 
the cults of child sacrifice (Molech), the dead (wizardry, familiar spirits), and fertility. 
This prohibition is immediately followed by a commandment to observe the distinction 
between clean and unclean food (25), to imply that the author was viewing their 
participation in the pagan cults as unclean acts that were contrary to their identity as 
Yahweh's sons. Like Isaiah 57:3-11, in the text of Leviticus, the cults are seen as 
interconnected, as parts of the one whole system that could be described as an unholy 
alternative to the holy option of monotheistic Yahwism.39 
Deuteronomy 18:9-14 
Deuteronomy 18:9-14, which von Rad dates to the earliest period of the Monarchy, 
begins with an injunction that, after their entry into the land, Israel should not learn the 
abominable practices of the nations (9).40 In verse 10 the practices relating to the cults 
of child sacrifice and of the dead (necromancy) are listed. Anyone who does these 
things is an abomination to the Lord, and necromancy is forbidden with the 
express intention: 'You shall be perfect [il'iln • 'On] with Yahweh your God' (13). 41 
36 iTOOr is a noun derived from • or which means fornication, incest or any sin of uncleanness. The 
emphasis here thus falls on the land becoming unclean. 
37 Wenham, Leviticus, 273-74. 
38 Wenham, Leviticus, 259. 
39 Lv. 19:29-31. 
40 Von Rad, Deuteronomy ,122-23. 
41 An exhortation to be perfect in Dt. 18: 13 points both to what precedes it, namely, negatively, the 
avoidance of idolatry and sorcery, a pagan source of revelation (9-12) , and what succeeds it, namely, 
positively, the seeking of revelation through the prophets (15-19); see von Rad, Deuteronomy, 124-25. 
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echoes • •on i1'i11, the command given to Abraham in Genesis 17: 1. Israelites were to be 
different from other nations (Dt. 28: 14). 
According to von Rad, i1~l1n indicates what is and what is not compatible with 
the cult of Yahweh. The way of idolatry (28:9-14) is juxtaposed with an acceptable 
alternative of communicating with Yahweh, namely the office of the prophet ( 15-18).42 
Thus, already early in Israel's history 'what was legitimate and what was not' to the 
cult of Yahweh is laid down. 43 
ii) The Inter-Relationship Of Cults In Isaiah 57:3-13 
Commentators acknowledge the presence of the cults of fertility , child sacrifice and the 
dead in Isaiah 57:3-11.44 The issue here is whether the reference to the cultic practices 
is metaphorical or historical or both. Hanson sees all the references to the cultic 
practices to be metaphorical or symbolic. Hanson is forced to take such a view because 
of his presupposition that the people who are attacked in this passage are Zadokites.45 
While Lewis46 argues that the cult of the dead is dominantly metaphorical in this 
passage, Ackerman seems to suggest that all the cults are historical, functioning at 
actual-ritual leveI.47 
According to Lewis , the mixing of the cults takes place more at the 
metaphorical than at the ritual level. In spite of the close connection between the cults 
of fertility and the dead, the two are not combined on the ritual level underlying the 
text. The ritual described is that of a cult of the dead (57:6). Perhaps the command to 
draw near, addressed to the wicked offspring, was an invitation to some sort of banquet 
of death (57:3). Verse 4 might be an allusion to the banquet of death which stood as a 
negative counterpart to the banquet of life in Isaiah 55:1 -5.48 The reference to a 
memorial (i') in verse 8d points to some sort of a royal cult of the dead. The harlot 
metaphor has become a stock idea, devoid of literal meaning.49 So, argues Lewis, only 
the cult of the dead functions at the ritual as well as metaphorical level since the text is 
dominated by its imagery. The cult of fertility, however, has long since become a stock 
idea and therefore functions only at the metaphorical level. 
Contrary to Lewis, Ackerman argues that there is a mixing of all the three cults 
of fertility , child sacrifice and the dead at the actual ritual level , but the dominant 
42 Von Rad, Deuteronomy, 123. 
43 See also Mi. 4:9-5:14; Shaw, The Pilgrim People OJ God, 73. 
44 Lewis, ' Death cult Imagery in Isaiah 57' ; Ackerman, Green Tree . 
45 Hanson, Dawn, 189, 200. 
46 Lewis; • Death· cult Imagery in Isaiah 57' . 282. 
47 Ackerman, Green Tree, 152. 
48 Cf. 25:6-8 where Yahweh swallows death (n1r.J ). 
49 Lewis, 'Death cult Imagery in Isaiah 57' . 282; cf. Lv. 20:6. Lewis suggests that though the underlying 
ri tual behind Isaiah 57:3-13 may not have entailed the cults of ferti li ty and the dead, nevertheless at the 
metaphorical level their mixing is evident. Such a mixing had become proverbial ; idem , 282; see Pr. 
2:16-18. 
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imagery of 57:3-13 is sexual. 50 Jerusalem and her citizens are pictured as a harlot 
(152). In verse 3 the language of adultery (r"j~) and harlotry (iTJt) is introduced. Sexual 
imagery recurs and is expanded in verse 5 where people are attacked for engaging in 
sexual intercourse under the trees. This was a sacred cultic act indicated by 'you who 
bum with lust [o•'?~:::i]'. o•',~ is the same word used for ' gods'. The LXX translator is 
so taken by the pun that he even translates ••',~ as ei~oA.CX. The picture of the harlot is 
developed most fully in verses 7-8. The triple reference to her bed points to some kind 
of sexual activity of a religious nature. 51 With Ackermann, I believe that the references 
here are to the activities of the real cults that continued from the pre-exilic period and 
persisted in the post-exilic period. 
The cults of fertility, necromancy, and child sacrifice are all mentioned together 
with nothing intervening between the notices of the three activities: the sacred sexual 
intercourse taking place ' under every green tree ' (57:5a), the slaughter of children in 
valleys (Sb), and libations poured out to the dead (6a, b). The same phenomenon is 
noticed in verses 7-9: the sacred sexual intercourse (7-8), the Molech worship (9a) and 
the cult of the dead (9b). The comparison between these two sections yields the 
following structure: 
I. a Fertility 5a 
b. Child sacrifice Sb 
C. The dead 6a-b 
II. a Fertility 7-8 
b. Child sacrifice 9-a 
C. The dead 9b 
The above parallel structure shows that Trito-Isaiah perceives a unity between the cults 
of fertility, child sacrifice and the dead. He describes the whole idolatrous system 
before the apostate Israelites as unholy and unacceptable with a view to challenging 
them to abandon it and accept Yahweh ' s alternative option of perpetual life in the 
land.52 
4.3. Invitation To Repentance 57: 13b-19; 58: 1-12 
a) 57:13b-21 
57: 1-21 seems to be an intermediate judgement-salvation oracle since the oracle is 
turned into an ' invitation to repent' by addition to 1-13, of 13b-19 which is addressed 
to the whole nation. The message of salvation seems to be based, like Deutero-Isaiah, 
50 Ackerman, Green Tree, 116-17. 
51 In verse 8 the word p,:,r puns on the word for the male member (i:)r) referring to 'phallus' or 
'phallic symbol' (153); see Ackerman; Green Tree , 153. 
52 Is. 57: 13b; cf. 55: 1-3. 
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on the forgiveness by Yahweh of Israel's past sins (18). The difference is, however, 
that those who persist in wickedness and continue to be an obstruction in the way of 
those who repent (14), are isolated to be picked up and destroyed (20-21). According to 
Whybray, the stumbling block of verse 14 refers to the wicked of verses 20-21.S3 
Here, we have, as in 66:1 -2, a blending of both the numinous and ethical 
aspects of Yahweh's holiness. He who is high and exalted and whose name is 'holy' , 
also dwells with the humble and the contrite to revive his spirit. The condition seems to 
be 'repentance' as the phrase 'his mourning ones' suggests. These are the ones who 
repent of their wickedness. That the healing is reserved only for the repentant people is 
clear from the way Yahweh's promise 'I will heal him' (19) is contrasted with 'But the 
wicked . .. will be driven out' (20). 
57: 13b is of particular relevance to us: 'but, he who takes refuge in me, he will 
inherit the earth, and will possess my holy mountain ' . We have already shown that, in 
meaning, ;10,n corresponds to ro~il of Isaiah 28: 17, which, in the context of 
judgement, means to find security in Yahweh, the founder and king of Zion. We have 
also indicated a possibility that the background to this usage of ro~il is Genesis 15:6, 
which presents Abraham as one who was saved (reckoned righteous) by faith. The 
invitation of repentance in section 13b-19 continues in 58: 1-12. 
b)3.2.l. 58:1-12 
i) General Comments 
58: 1-12 belong to the section 58-59. Hanson regards chapter 58 as an intermediate 
salvation-judgement oracle, and chapter 59 as the first fully developed salvation-
judgement oracle.54 According to him, the chapters distinguish the Zadokite priests, 
who fast the traditional way, from the visionary disciples of Second Isaiah, who 
practice social justice in place of fasting(108-23). The chapters are, however, integrally 
related. 55 Smith regards 58:1-59:20 as a primary unit of this poem, demarcated by the 
concentric structure created by the reference to 'the house of Jacob' in 58:1 and 
59:20.56 The repetition of the term 'Jacob ', which occurs also in 58:14b, emphasises 
that the poem is addressed to the whole people and that the people are rebellious. 
Therefore, 58: 1-59: 15a is not a salvation-judgement oracle, 57 and so can be out of the 
purview of our focus. However, since 58:1-2 contains an invitation to restoration of 
covenant benefits on condition of repentance, 58 it is relevant to my thesis. 
53 Whybray, Isaiah 40--66, 211. 
54 Hanson, Dawn, 106, 120. 
55 Muilenburg ( ' Isaiah 40-66', 686) and Hanson (Dawn , 118) note similarities between the two both in 
terms of style and content; Skinner (Isaiah chapters XL--LXVI, 161) consider them as integrally related. 
56 Smith, Rhetoric and Redaction, 99. 
57 Schramm, The Opponents of Third Isaiah, 133. 
58 O'Connell, Concentricity, 219. 
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ii) Specific Comments 
In this section, Yahweh first describes pseudo-fasting which promotes oppression and 
incurs his displeasure (58:3b-5). He then calls for the fasting that brings freedom to the 
oppressed, food to the hungry and is acceptable to him (6-7). Yahweh invites people to 
imitate the liberating tasks of the 'anointed figure', announced in the Jubilee-
declaration (61:1-3). This God-approved fasting brings light, healing, righteousness 
and glory to Jerusalem, and restores her relationship with Yahweh as suggested by 
Yahweh's readiness to answer their prayer: 'Here I am'. God-approved fasting will 
fortify the people for the task of restoring Zion (58: 12), which is reminiscent of 61:4. 
Fasting on the day of atonement was the only fast prescribed by the law (Lv. 
23:26-28). It was to be the day of denying oneself, presenting an offering to Yahweh, 
and of complete rest (Sabbath of Sabbaths, pn:iiv n:iiv; 29-32). Instead, people had 
turned it into a day of self-pleasure, even at the cost of inflicting discomfort and hard 
labour on their workers. The aspect of self-denial was converted into a formality of 
gestures (bowing head, putting sack-cloth and ashes). The injunction about Sabbath 
challenges the people to 'turn away' from seeking self-pleasure and to obey and bring 
delight to Yahweh which will ensure them the inheritance (13-14). 
58-59 does not reject ritual holiness (Feasts and Sabbath; contra Hanson),59 
but, like 56: 1-8, combines ritual holiness with 'doing justice and righteousness'. It was 
because the people divorced justice from religion, the salvation announced by Deutero-
Isaiah has been delayed. 
5. Summary 
In Isaiah 56:9-57:21, on the basis of divine instruction, the Yahweh-apostates are 
threatened with exclusion from Yahweh's community on account of their disavowal 
and unholiness. Through their apostatising conduct they have become illegitimate 
members of Yahweh's community. This is brought out through the main designation 
i1Dl1 'JJ bestowed on them, and through the rhetorical questions addressed to them. The 
main designation i1JW 'JJ puts them, like all those who follow sorcery and idolatry, in 
the category of those who are the very antithesis of Yahweh's way. This idolatry was 
considered an abomination, illegitimate and antithetical to the way of Yahweh. 60 The 
rhetorical questions expose the attitude of disdain which they show towards Yahweh-
adherents and Yahweh himself. The characterisation of them is reminiscent of the 
characterisation of the disobedient Israelites in the Pentateuch. 61 
59 Hanson, Dawn, 111. 
60 This perception of the pagan cul tic system is derived from the Sinaitic law: Lv. 18:21; 19:29-32; 20: 1-
27 and Dt. 18:9-14. 
61 Dt. 28: 15-67; Lv. 26: 14-39. 
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The apostates' rebellion and consequent participation in the unholiness of the 
pagan cults lead to their delegitimation and disenfranchisement. This exclusion is an 
inward extension of the exclusion of the nations, like Babylon and all whom she 
represents, which are already excluded. This suggests to us that here also, as in the case 
of ::>) ')J the genealogical dimension of holiness is set aside as a rationale of 
membership of Yahweh's community. It is abolished, in the case of the 7::>) ')J, as a 




Finality Of Inclusion-Exclusion (Is. 65-66) 






Yahweh's call to those who did not previously seek or know him 
Accusation and Judgement on Yahweh-apostates 
Yahweh's servants, the remnant who seek him inherits the earth 
Contrasting destinies of Yahweh-apostates & Yahweh-adherents: Famine & Feast 
Yahweh all in all: the new Zion Community 
(i6: 1-6 Contrasting destinies of Y ah web-adherents and Y ah web-apostates: Joy & Shame 
7-14a Zion's miracle children and those who love her will enjoy sustained life in the land 
14b-17Yahweh'sjudgementon the apostates 
18-21 Yahweh calls those who did not hear his fame previously 
22-24a The worldwide sanctified Sabbath-community 
2. Structural And Thematic Unity Of Isaiah 65-66 
Commentators generally divide this section into at least four parts: 65: l-16a, 16b-25, 
66:1-17 and 18-24. 1 Below, I will demonstrate both the structural and thematic unity of 
the section 65: l-M:24 in its present form, and also show that it is possible to read 
66: 18-24 as a coherent whole. 
2.1. Structural Unity 
The form continues to be that of an oracle juxtaposing judgement and salvation as in 
56: 1-57:21. The fusing of the judgement and salvation pronouncements antithetically 
in 65:12-16, however, provides the clearest evidence of the emergence of the new 
judgement-salvation genre.2 This genre is intrinsically composed of threats and 
invitations to the renewal of the covenant benefits, a common feature of the covenant 
law-suit. Therefore, I contend, the salvation-judgement oracle belongs to the larger 
category of the genre of the covenant law-suit. It is this genre that provides this section 
with coherence 
The following accusation formula functions as a structural marker for the 
climax of the speeches in 65:1-M:24: ' When I called, you did not answer, when I 
spoke you did not hear' (65:12b; 66:4b) or its reverse (65:24): 
1 Sekine, Sammlung, 43-65, 165-78; Westermann, Isaiah 40-66, 411 (cf. Jesaja 40-66, 245-46); 
Vermeylen, Du Prophete, 245-46. 
2 Cf. Hanson, Dawn, 144-45. 
'n~Dn ~', 7121~::i, 'J'.t1::i .t17i11~.t1ni • rooo ~',, 'n7::i, • n"l.U ~?1 'nM,p ll7' 65:12b 
• n n::i 
.u~ 'J~1 •' 7::iiO i1lS1~ 'J~1 1M,P' •70 65:24 
'n~Dn ~', 712:7~::i, 'J' .t)J l77i1 112:7 l7'1 U700 ~',, 'n7::i, ;,n.u ?:fil 'nM,p ll7' 66:4b 
• n7n::i 
1.uoo ~', 66:19b 
Comparable texts: 
;,n.u ?:fil 'nM,p 121'~ ?:fil 'n~ .t11,o 50:2 
'Jn 70~,, .u'l!Z)n i1J.U' i11i1'1 M,Pn ~ 58:9 
A collocation of ~7p-i1w (call-answer) and 7Ji-l70tD (speak-hear) is unique to 
Isaiah 65-66. 
Both the structural parallels 65: 12b and 66:4b follow the judgement 
pronouncements (65: ll-12a; 66:4a). These are joined, by means of the particle ll7'. to 
the charges, on the basis of which the pronouncements are made. The first 
pronouncement begins in 65: 11 with •n~,, which leads into the list of designations 
addressed to the apostates. These designations point to the series of their crimes, but 
the basic crime 'their refusal to respond to Yahweh's call for repentance' is indicated 
by the ll7' clause.3 The apostates persist in the acts of which they have been accused. 
Between the first and second pronouncement Yahweh addresses the apostates directly. 
After the second pronouncement, however, Yahweh speaks about them in the third 












The _second pronouncement begins with 7n::i~ 'J~ m (66:4a), leading directly 
into the 'pronouncement-rationale clause' initiated by ll7'. Both pronouncements are 
followed by the divine oracles with the prophetic messenger and 'Hear the word of the 
Lord' formulae. The first, beginning from 65: 13, leads into the reverse structural 
parallel which portrays an idealised eschatological portrait of the Zion community 
(65:24-25). The second, beginning from 66:5a, leads into 66:7-14 depicting the 
transformation of Zion, from being barren to being the mother of many, which then 
3 ' I spoke' refers to his revelation through the prophets; see Is. 45: 19; 55:6; 56: l ; 57:13b. 
4 Cf. Smith, Rhetoric and Redaction, 131. 
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leads to the proclamation of Yahweh's fame ('.110{1:i ) to those distant nations who have 
not heard (1.110{1:i ~',) the good news and who did not see (,~.., ~',) 'my glory' (f>6: 19). 
Thus, attention is shifted away from the apostates who 1.117:l{D ~', ('did not listen ' ) to 
what Yahweh was speaking, to those distant nations who 1.110{1:i ~', (did not hear) the 
good news. This 'declaration' of the good news results in the ' bringing of the brothers ' 
into the Zion community.5 
2.2. Thematic Unity 
Some commentators see no notable link between the lament in 63:7-64: 11 and chapters 
65--66.6 Smith, however, argues that 65:1-66:17, which can be best regarded as an 
original and unified poem, functions as a response to the lament. Chapter (,6 develops 
the themes and contrasts of chapter 65 and is dependent on it. Thematic unity is 
achieved by Yahweh 's contrasting of those who have been faithful to those who have 
sinned.7 Through the contrast, Trito-Isaiah communicates his theological purpose, 
which is to indicate how different responses to Yahweh 's covenant lead to different 
destinies. The destinies are determined on the basis of the people's responses to 
Yahweh's emphatic call to listen in 55:1-3 (.IJ,o{z:i 1.110{1:i). 
In 56: 1-57:21, the distinction between the adherents and apostates begins to 
emerge. The juxtaposing of the portrayals of these two groups in 65: 1 ~:24 builds on 
the differentiation made between the righteous and the wicked in 56:1-57:21 and gives 
it a finality.8 The way this is done is by employing a similar technique of bringing 
together the oracles of judgement and salvation as in 56:1-57:21 without transforming 
the whole into ' an invitation to repent'. The oracle of salvation strictly concerns the 
servants who are characterised by an attitude of reverence towards the word of Yahweh 
(f>6:2, 5) and the oracle of judgement is strictly applied to the apostates who are 
characterised by a rebellious attitude. 9 
At both the historical (65:12; f>6:4b) and eschatological (65:24) levels, Yahweh 
takes the initiative. Human negation of divine initiatives is replaced, in reverse 
structure, by divine affirmation of human initiative. Thus, on the one hand, there occurs 
a complete divide between the divine and the human, while on the other a complete 
bridging of the communion gap between them. Yahweh, who speaks directly with the 
apostates in the first address in 65: 11-12, resorts to indirect speech with them in the 
second address in f>6:2-4. 
5 Cf. Rm. 11: 11. 
6 Whybray, Isaiah 40--66, 266. 
7 Cf. 65:8-10 and 65: 11-12; 65: 13-16; 66: 1-2 and 65:3-4. 
8 So Leupold, Isaiah, 2.363 . 
9 Is. 65:11-12; 66:3-4. 
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The themes of holiness, cleanness and uncleanness run throughout the section 
(65:5, 66:17, 24). The faithful and the rebellious people are contrasted by intertwining 
the words of salvation and judgement ( e.g., 65: 12-16).10 The section 65: 1-66:24 seems 
to no longer maintain a traditional division between Israel and the nations, as in 63:1-
64: 12, but redefines Israel , i.e., the people of God, radically. 
a) Unity Of 66:18-24 
66:18-24 is a development on the ideas found in 65:1-66:17. Verses 16 and 17, makes 
it clear that the apostate Jews will be destroyed in the judgement of all flesh. Verse 24 
develops this into a picture of everlasting torment. 
According to Westermann, the term ' them' in verse 21 cannot refer to the 
returning Jews in verse 20. Since some of them might already have been priests or 
levites, it must refer back to the nations in verses 18-19, which is governed by the 
theme of Yahweh gathering the Gentile world. Verse 21 thus belongs to verses 18-19. 
Verse 20, however, belongs to verses 22-24, which are governed by the idea of the 
nations ' move toward Zion and are intended to correct the universalist tendency of 
verses 21 , 18-19.11 
The above division of 66:18-24 by Westermann seems unsatisfactory for the 
following reasons: i) it is not obvious that verses 18-19, 21 do refer to a missionary 
programme for reaching out to the Gentile world. It is the 'survivors' from the gathered 
nations who will go out to the other nations and not the Jews themselves; ii) the theme 
in verse 21 is not different from that in verse 20, 22-24, because Yahweh appoints the 
Gentiles as levites and priests only after they come to Zion; iii) similarly, the intended 
pilgrim of the nations, in verse 18, to see Yahweh 's glory is similar to the pilgrim of all 
flesh, in verse 23, to worship Yahweh; iv) because verse 21 refers back to verse 18, it 
does not follow that it should be removed from its context. Verse 21 can be parallel to 
verses 19-20, so that both the messengers of verses 19-20 and the priests and levites of 
verse 21 are chosen by Yahweh from the nations whom he gathers in verse 18. It is also 
possible that the priests and levites (v. 21) are taken from the ' survivors' mentioned in 
verses 19-20.12 
On the basis of verbal and thematic connections, many commentators consider 
56:1-8 and 66:18-24 as a framework for the intervening material (167). 13 56:1-8 
concerns with the here and now while 66: 18-24 focuses on the future. The theme of the 
Sabbath, emphasised in 56:1-8 and 58:13-14, is taken up in verse 66:23. This verse also 
develops the universal implications of 56:7-8 as it makes explicit the picture, only 
10 Hanson, Dawn, 135. 
11 Westermann, Jesaja 40-66, 335-36; cf. Smith, Rhetoric and Redaction, 167. 
l2 Smith, Rhetoric and Redaction, 168. 
13 Sekine, Sammlung, 57; Hanson, Dawn, 388-89. 
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hinted at in 56: 1-8, of all peoples' coming to worship Y abweb at Zion. Finally, the 
concluding verse develops one of the basic themes of 65: 1-66: 17, viz., the punishment 
of the apostates. The picture, however, is of their eternal anguish, which will be 
witnessed by the faithful. 
2.3. Link Of 65-66 With 63: 17-64: 11 
The relationship between 63: 17---64: 11 and 65-66 is that of a prayer/lament to a divine 
answer/oracle. 14 The divine answer seems to be a negative response to the prayer, 
which bas caused some commentators to assign the respective sections to originally 
separate settings. The main reason given by Whybray, for example, is that religious 
schism (the characteristic feature of 65:1-66:24) is absent in 63:17---64:11.15 But this is 
precisely the point that provides an important contrast. The lament represents the 
traditional view that 'all Israel ' are Y ahweb ' s people ( 'we are all your people' , 'the 
tribe of your inheritance'), whereas the divine oracle (65-66) seems to say ' no, you are 
not' . Only those who seek him, and who are his servants are ' my people' (65:9-10). 
Isr_ael , however, is a stubborn people (65:2). Further, Yahweh seems to have 
incorporated into his fold the Gentiles who are not called by his name. This is implicit 
in the contrast between the derisive, distancing complaint in 63: 19b 'they are not called 
[~ipJ ~',] by your name' and Yahweh's condescending approach in 65:lb ' I said unto a 
nation that was not called [~ip ~',] by my name', i.e., the Gentile nation. I will argue in 
favour of this interpretation later in this chapter. 
The comparison between 63:17b and 65:8 is important as they are the crucial 
transition points. The cry in 63: 17b ' return for the sake of your servants [TiJ.DJ, the 
tribe of your inheritance [7n'?m 'OJtv]' , is taken up in 65:8 ' so I will do for the sake of 
my servants ['iJl1) , and not destroy them all' (65:8). Thus 65:8 also takes up the 
question, raised in 64: 12, whether Yahweh will remain silent and not act on behalf of 
his servants, although the idea of who the servants are differ between 64: 12 and 65:8. 
'My servants' here are not identified with all Israel but only with those who seek him. 
Note the reference to the tragic short possession of Yahweh's sanctuary (tvi') in the 
prayer section (63: 18) and the double use of tvi' in the answer section denoting the 
assured possession of Yahweh's mountain (65:9).1 6 Thus the concern in the 
prayer/lament about the possession of the sanctuary, is here answered by saying 'be my 
servants' , 'seek me' and the possession will be assured. 
We have already compared this section with Deuteronomy 32, which is a 
lawsuit intended to evoke a response of covenant reconciliation among the people. Two 
14 G. Smith, The Book of Isaiah, 497; Leupold, Isaiah , 2.357; Watts, Isaiah 34--66, 336; Motyer, Isaiah , 
522; Schramm, The Opponents of Third Isaiah, 155. 
15 Whybray, Isaiah 40--66, 266. 
16 Motyer, Isaiah, 526. 
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points, which we said, are unique to Deuteronomy 32 and the lament section: i) the 
transformation of the rebellious sons into obedient servants, and ii) the contrast 
between Israel (the people) and the 'no people ' . The way in which Isaiah 65 picks up 
these points shows that it was meant to develop on the lament. The intercessors identify 
themselves with the house of Israel , both in Yahweh ' s merciful dealings with them 
(63:7-9) and their contrasting rebellion against Yahweh (63: 10). The identification is 
complete in rebellion, since ' so he turned and became their enemy and himself fought 
them' refers also to their own actual situation which resulted in their plea 'return for the 
sake of your servants' (63: 17b) and 'will you keep silent?' (64: 12). 65:6-8 takes up 
both these questions, by saying that Yahweh will act on behalf of his servants. The 
reference to the Gentiles (' people not called by your name ') in 63:19b is picked up in 
65: 1 as a polemical and rhetorical attack on Israel ' s apostasy. Even if 65: 1 were to refer 
to Israel , it still remains a polemical attack, but the reference to Gentiles sharpens the 
rhetoric which is in line with Deuteronomy 32 and provides the background to 63-65. 
3. Promises And Threats Of Inclusion-Exclusion 
Those who are being threatened with exclusion are ' the brothers ' (who themselves 
exclude the Yahweh-dreaders; 66:5b). This theme of 'brothers' recurs towards the end 
of the chapter (20), but here the brothers are those being brought from distant nations 
as an offering in clean vessels. There is thus a definite contrast between the brothers 
who ' will be ashamed' , and those ' who are brought into the house of Yahweh'. This 
latter group along with the brothers called 'Y ahweh-dreaders ', comprise those who are 
being legitimated and enfranchised here, whilst the former, belonging to the apostate 
Israelites, are being delegitimated and disenfranchised. On what ground does the 
legitimation takes place? 
3.1. Inclusion By Legitimation And Enfranchisement 
In contrast to the ' brothers' who are being put to shame, stand the Yahweh-dreaders, 
who are being vindicated. These are same as those described in 65:9-11 as ' my 
servants' . Both are contrasted with the rebellious Israelites and both are characterised 
by an attitude of reverence towards and seeking of Yahweh' s word. 17 The positive 
characterisation of the servants as Yahweh's true Seed shows how they are being 
legitimated. 
l? Blenkinsopp views the Yahweh-dreaders in the same category as Yahweh's servants in Is. 65:9-11; 




i) Seed, 65:9a 
In Trito-Isaiah the synonyms of .s,ir are tl'J:l (56:5; 63:8), ,',, (57:3) and o•~~~~ (61:9; 
65:23). The concept of seed is developed from Deutero-Isaiah. 18 In 65:9a the singular 
seed (.s,ir) occurs in parallel with 'my chosen ones', 'my servants' and 'my inheritors', 
and is the object of the hiphil •n~~1ii1 followed by a prepositional phrase ::ip.I1'r.l. It 
parallels '1ii ID11' just as :::ip.I1'r.l parallels iT71ii'r.l. 'n~~,ii is used here in the sense of 
'creating anew'. The prepositional phrases ::ip.I1'r.l and ii71ii'r.l clearly suggest that 
Yahweh's servants are created out of the unified Israel (both the northern Israel and 
southern Judah). 19 The phrase 'from Jacob' also implies that the servants are also 
Abraham's seed. The newly created seed in 41:8 is 'seed of Abraham', 'seed of Jacob' 
and 'seed of Israel' respectively in 45: 19 and 45:25. These terms show that Deutero-
Isaiah is portraying the .11,r as the true and legitimate Israel.20 Legitimation is the 
context and theme of Isaiah 45:19-25.21 If the seed of Jacob seeks Yahweh in his 
revealed word (v. 19), then they will find, the right end of their search- righteousness 
and salvation (v. 25). 
The seed as 'Yahweh's inheritors' alludes to Genesis 12:7 which transfers the 
Abrahamic blessing to Abraham's seed. The theme of seed as inheritor, which is of so 
fundamental significance in the Abrahamic covenant, is reiterated in the Davidic 
covenant and in the covenant with the people of Zion.22 For example, in 59:21 we have 
the formula 'you and your seed' which is reminiscent of the similar formula in the 
patriarchal blessing (cf. 'your name' and 'your seed' 66:22). Unlike the Abrahamic 
promise of Genesis 12:7, which has 'land', here we have 'my words' and 'my spirit'23 
18 The statistical evidence shows continuity in the development of this concept throughout the book . .s,ir 
refers to i) 'Israel' as a singular entity in Is. 41:8; 59:21; 65:9 and ii) 'many' in 45: 19; 48: 19; 54: 17; 
57:3; 59:21b; 65:23 . .I1ir in the sense of 'offspring' occurs three times in Proto-Isaiah (1:4; 6: 13 and 
14:20); six times in Deutero-Isaiah (41:8; 45: 19, 25; 48: 19; 53: 10 and 54:3) and nine times in Trito-
Isaiah (57:3, 4; 59:21 [three times]; 61:9; 65:9, 23 and 66:22). In Proto-Isaiah it occurs with negative 
sense (1:4); in Deutero-Isaiah only in a positive sense and in Tri to-Isaiah with both negative and positive 
senses. 
19 See 45: 19, 25; 59:29; 65:9, 23. 
20 According to Motyer the construct fonn of .11,r matches • those born there' used in Ps. 87:4-7; Motyer, 
Isaiah, 367. 
21 Is. 49: 19-25 is framed by .::ip.11' .I1ir'? and '?~1q]' .I1ir ',:,_ Watts entitles the whole section (45: 14-
25) 'In Yahweh is Legitimacy and Strength' . He translates the mp,~ of verse 24 as 'legitimacy'. He, 
however, takes it to refer to the legitimacy of Cyrus granted by Yahweh; see Watts, Isaiah 34-66, 160, 
162. 
22 See On. 12:7; 22:18; 2 Sa. 7:12 and Is. 59:21; 65:9, 23. 
23 Commentators interpret the terms 'my words' variously: as the truthful testimony of the servants 
(Leupold, Isaiah, 2.304); the Lord's truth (Motyer, Isaiah, 493) and as the words of the Abrahamic 
covenant renewed here with the people of Zion (Pieper, Isaiah II, 569). The term 'my spirit' refers to the 
spirit of the servant (11: l; 42: l; 61: 1) and to the guidance the spirit gave to Israel in the period of Moses 
and his people; Is. 63: 10-14. 
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to be given as permanent possession to his seed. Just as the role and blessing bestowed 
on Abraham are transferred to his seed in Genesis 12:7,24 so the blessed status is 
transferred to the servants of Yahweh in 59:21 (in the form of 'my words' and 'my 
spirit') and in 65:9b (in the form of legitimate status as Yahweh's inheritors) by 
emphasising their and their descendants' solidarity with Abraham.25 
ii) Inheritors Of My Mountain, 65:9b 
Just as l7ir alludes to the 'son' theme, 'inheritors of my mountain' ('ii1 tDi1') alludes to 
the 'land' theme. It represents those who are the 'sons' or 'heirs' who are legitimately 
entitled to the heritage of Yahweh which is his holy mountain. tDi', which occurs here 
twice, denotes assured possession. 26 
iii) My Chosen Ones, 65:9c 
This title 'my chosen ones' (O'i'nJ) is reminiscent of the covenant-election theme. The 
legitimation of the servants as heirs to Yahweh's heritage is further ratified by the use 
of 'my chosen ones'. The same adjectival noun in the singular ,,,n:i is used for the 
Servant in 42: 1. This suggests that these servants stand as the 'offspring' of the 
suffering Servant of Yahweh (53: 10). 
'Chosen' reveals that there are two sides to the grace-based relationship: the 
fundamental side of Yahweh's choice and the responsive reality of commitment that 
grace demands.27 In the newly created Zion community, the responsive two-way 
communion is presented as the ideal characteristic (65:23-24). It contrasts with the 
present situation in which the prayers of people do not receive a reciprocal response 
from Yahweh (59:1-14). 
iv) My Servants, 65:9d, 13-14 
'My servants' (O'iJ.11) are assured that they are destined to dwell in the newly created 
resting place (Zion; 9d). In verses 13-14 their destiny is contrasted with that of the 
apostates who are to be excluded from living in the land. 'My servants' functions as the 
main designation in Isaiah 56---66 and all other designations that describe the faithful 
24 cf. 17:8 ; 22_: 18. The formula 'you and your .. . after you' recurs in ls. 56-66 in a slightly altered form. 
In Gn. 13: 15 we have ' for you and your descendants for ever' (cf. Gn. 17:7-9 where it is ' you and your 
descendants after you' ). In Is. 59:21 it is ' my spirit that is upon you, and my words that I have put in 
your mouth, shall not depart out of your mouth, or out of the mouths of your children, or out of the 
mouths of your children's children, says Yahweh, from now on and forever'; see Weinfeld , 
Deuteronomy and the Deuteronomic School , 78. Cf. Ex. 23:31; Dt 1:7-8. The parallels can be drawn 
between Abraham and all those historical figures on whom the blessing formula is pronounced (Adam, 
Noah, David and the Redeemer of 59:20-21). Thus linking the seed with the patriarch is a way of 
legitimating it. 
25 Cf. Is. 65:9b, 23; 66:22; cf. Gn. 12:7; 17:8. 
26 Cf. Je. 32:8 where tDi' is used in the legal sense of becoming an heir; Cf. Gn. 15:7 and ls. 63: 18. In 
63: 18, the verb tv i ' occurs twice, referring to the tragically brief possession of the holy place by 
Yahweh-adherents. 
Z7 Motyer, Isaiah, 526-27. 
HiO 
can come under this designation. The servants, who are created by Yahweh as a brand 
new generation of his people, are legitimated by stressing their link with Jacob and 
Abraham. 
b) Enfranchisement 
It is suggested by Achtemeier that the term • '1',', tJ'JiT:,', ('to be priests, to be Levites'; 
66:21) refers to one group of 'Levitical priests' and therefore should be rendered as 
'Levites, the priests' , without any functional distinction between them.28 This 
conception is drawn from Deuteronomy 18: 1 where we find the term, tJ'1',iT tJ'JiT:,', 'to 
the priests, the Levites '. This was indicative, so Achtemeier argues, of the Levites' 
struggle to seek priesthood or equality in terms of function. This is arrived at by 
recourse to verse 7b where we have the term ' his brothers, the Levites' which was 
taken to mean ' the fellow Levites'. But as is demonstrated by McConville, 
Deuteronomy does not have in mind here the functional equality of the Levites, since 
the author of Deuteronomy 18 was aware of Numbers 18 which maintains a functional 
distinction between Levites and priests. 29 Rather, Deuteronomy is advocating equality 
in terms of status or brotherhood within the narrower Levite and larger Israelite 
community. Therefore the term is better translated 'as priests and as Levites' meaning 
'some as priests and some as Levites ', which is suggestive of a functional distinction,30 
but unity in terms of status or brotherhood. Trito-Isaiah wanted to give the Gentiles 
equal rights of representation within the priesthood. Just as, in his day, some Israelites 
were Levites and some priests, so it would be in the new Zion community. 
i) Naming 
As enfranchised members, the adherents are given a new status, the evidence regarding 
which is found in an instance of a name-change (65: 15b). Here they receive, like 
Abraham in Genesis 17, a new name, not another name.3 1 The new name plays a 
crucial role in the disbursement of blessings to those dwelling in the land. The 
blessings are described, using images of a banquet and dwelling in the newly created 
land. After describing the blessings of the adherents in terms of a banquet (13-15a) and 
before portraying the picture of dwelling (17-22), Trito-Isaiah, reveals how the 
blessings are to be realised, universally, through the name (65:15b-16): 
28 Achtemeier, The Community , 148-49. 
29 McConville, Law and Theology , 138-39; cf. Wright, Deuteronomy , 213. 
30 Watts, Isaiah 34-66, 365. 
31 7n~ bas the sense of something 'new' . It does not have the sense 'another' or 'additional' . This was 
demonstrated long ago by H.J. Thackeray ("'A New Name" (Not "Another Name"), Isaiah LXV 15', 
112-14). In ls. 66:22b 'so shall stand your seed and your name forever', the name is suggestive of 
character. 'This covenant' is a guarantee that the new character/status given to Zion will stand. Notice 
'your name' is used in parallel with 'your seed'. 
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7n~ •q; ~7P' 1'7JS1'?1 15b 
o~ 'ii'?~:::i 77:::in• f7~:::i 77:::inoii ,q;~ 16 
10~ 'ii'?~:::i S)Jqj• f7~J S):::lqjJjj1 
The significance of the new name in terms of universality of blessings is introduced by 
the relative particle ,q;~. It connects the blessing and the swearing in the land (16) to 
another name given to Yahweh-adherents (15b).32 Whoever blesses or swears must do 
so with reference to this name. Since the blessing and swearing is, also, to be done by 
the (name of) God of faithfulness [lo~], the new name may have a theophoric element 
in it.33 
The relative clauses (with ii attached to the reflexive 71:::ino and .11:::iq;J 
participles) suggest that whosoever desires to claim blessing in the earth must do so by 
'swearing by Yahweh' (10~ 'ii'?~:::i), using the name which {7qj~) is given to Yahweh-
adherents.34 This implies that the acts of claiming the blessing and of confessing 
allegiance through swearing are intimately linked. This link is highlighted by a double 
paralJel between 77:::i and .11:::iqj in parallel clauses: 'he who blesses ... let him bless' and 
'he who swears ... let him swear'. This parallel seem to suggest that 'claiming of 
blessing' is equivalent to confessing of an oath of allegiance to Yahweh, resulting in 
initiation into the Zion community.35 This strengthens our view, expressed in chapter 2, 
that whoever shows solidarity with Abraham and blesses him, confesses his allegiance 
to Abraham and his God. Moreover, it is clear that the hithpael of 17:::i refers to 
allegiance. The twice repeated name 'God of faithfulness' also implies an act of faith or 
trust on the part of 'he who blesses' or 'he who swears' since the 'God of faithfulness' 
is one who is worthy to be believed in and trusted. 
Confessing allegiance and claiming the blessing are acts that recognise the 
authority and sovereignty of Yahweh. 36 The phrase 'in the land' (Is. 65:16), where land 
signifies the world, indicates that the recognition of Yahweh's sovereignty involves 
confessing him as the only God of truth, worthy of allegiance, in whom blessings can 
be found. 
32 This particle is overlooked in NIV. It is essential as a connector of ' the acts of blessing and swearing 
in the land' to 'the new name to be given to the adherents.' It needs to be translated, following Motyer, 
'another name in connection with which whoever ... '; Motyer, Isaiah, 528. 
33 Cf. Watts, Isaiah 34--66, 312; Whybray, Isaiah 40--66, 274-75. 
34 Swearing by other gods and false swearing were prohibited in Israel (Lv. 19:12). Israel had fallen prey 
to both of these sins (Je. 5:7; 12:6 and Je. 5:2b; 44:25b; Am. 8: 14). Swearing by other gods was a sin of 
apostasy, whilst 'swearing by falsehood' was an ethical sin, the disregard of justice and righteousness; 
Is. 48:lb. 
35 Cf. Dt. 6:13, ' It is Yahweh whom you shall fear, and him you shall serve and by his name you shall 
swear.' Notice the swearing and serving Yahweh is parallel to 'fearing' him. In other words Yahweh is 
to be the sole object of allegiance. 
36 In almost all of its occurrences with S)Jqj, :::i points to the context in which someone who is lower in 
status is swearing allegiance to someone who bears higher status and authority. 
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ii) Blessing 
Sustained life in the land is described with a picture of dwelling which is further 
elaborated by that of a banquet. The inheritance of Yahweh's holy mountain constitutes 
the final step of the adherents' enfranchisement. 
A Picture Of Dwelling 
This is expressed in chiastic parallelism in which 'my chosen ones' corresponds with 
'my servants' and 'they will possess' corresponds with 'they will dwell' (65:9): 
'i'nJ i111tii'1 9c 
UJID' 'i:::ll11 9d 
There is an interesting parallel to this section (65:6-9) in Numbers 16:5, where only 
the chosen ones can be the servants.37 Another relevant parallel occurs in Psalm 69: 18-
36, a 'Davidic messianic lament psalm' , where only the servants are qualified for 
inheritance.38 Inheritance is the exclusive privilege of Yahweh's servants which is 
granted to them by virtue of their election. 
A Picture Of A Banquet 
The destiny of the servants is depicted by the use of the banquet metaphor. The 
servants of Yahweh are pictured as participating in the banquet. They are eating, 
drinking and rejoicing (Is. 65: 13). The banquet metaphor here is reminiscent of the 
covenant meal in Isaiah 28:29 and the invitation to the banquet in 55: 1-3. Isaiah 28:29 
alludes to the covenant meal which the elders of Israel, and by proxy all Israel, had at 
the conclusion of the Sinaitic covenant. Moses and the elders of Israel went up Mount 
Sinai and they 'ate and drank' before the presence of Yahweh, and yet were spared (Ex. 
24:7-11). They symbolically celebrated the fruits of the promised land. It is this 
covenant meal that Israel commemorates every Passover as a gesture of thanksgiving to 
Yahweh. The meal thus symbolically refers to the fruitful life in the promised land.39 
Isaiah 55: 1-3 extends universal call for a banquet. The banquet is free, but the 
food and drink offered at this banquet is in stark contrast with the food and drink 
available 'through their efforts' (2a). The invitation is urgent and a matter of life and 
death (3b). This banquet that gives life is offered through an everlasting covenant, 
referred to as 'the sure mercies of David' in 3b. 
37 ' Only he whom Yahweh chooses [inJ'], will come near [J'iP'] [to serve] him' . 
38 In this predictive prophecy, the future generations of Yahweh's servants are designated, in parallel 
terms, as 1'i:::ll1 l1ir ('seed of his servants') and 1r.ltti ' Ji1~ (' lovers of his name'). These will inherit 
Zion (m'?n:r) and dwell in it; i1J7:l:i!V' ; 36; cf. Ps. 5: 12. 
39 Delitizsch, Isaiah , 2.486. 
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The metaphor of banquet, in 65: 11-15, can be seen as a picture of abundant life 
offered through the everlasting covenant. This picture seems to have been derived from 
the blessings and curses of the Sinaitic covenant, 40 where the blessings are conceived 
in terms of a sustained and secured life in the land. While in Deuteronomy 28 the 
conditional protasis is laid down in the general terms of obedience to the covenant 
stipulations, in Leviticus 26 there is a specifying of the condition in terms of 
observance of 'my Sabbaths' and reverence for 'my sanctuary' (2b). Both Sabbath 
observance and reverence for the sanctuary are emphasised in chapters 65 and 66.41 
Secondly, the blessings are specifically interpreted in terms of eating bread and 
dwelling in the land securely (5b), revealing a similarity to the view put forth above 
that blessings point to a sustained life in the land. 
3.2. Rationale For Inclusion 
a) Allegiance 
The terms !Vi, and ,in in the clauses 'my people who sought ftti,,1 me' and 'those 
who tremble c,,n1 at his word' describe respectively 'seeking' and 'fearing' attitudes 
which are characteristic of the allegiance of Yahweh-adherents.42 'My people' and 
'those who tremble' belong to the same category as those who are described earlier, 
using an individualising singular, as 'he who trembles upon my word' and 'he who is 
of contrite spirit' (66:2b). 
i) 'My People Who Sought Me', 65:1, 10 
Who Are Addressed In 65: 1? 
The important text-critical issue in verse I relates to the reading of ~ip. MT takes ~ip 
as pual passive participle, resulting in the translation 'not called by my name'. Against 
MT, Targum reads ~ii?. Following Targum, BHS suggests the translation 'they did not 
call on my name'. According to this reading, like verses 2-7, verse I talks about the 
Israelites who have become like the Gentiles, i.e., those who did not worship 
Yahweh. 43 Thus a continuity in thought can be seen between verse 1 and 2-7. 'I was 
ready to be found .. .', tolerance on Yahweh's part in verse 1, goes well with the 
phrase, 'I spread my hands ... ' in verse 2. On this reading, Whybray argues (contra 
Motyer) that the verse means 'Yahweh offered to be consulted by the Israelites, but 
was refused' . 
40 Dt 28; Lv. 26. 
411s. 65:11, 25b; 66:10, 23; cf. 56:2, 6, 7, 13b; 58:13. 
42 Is. 65: 10b; 66:Sa. 
43 Pieper, Isaiah II, 661; Whybray, Isaiah 40--66, 268; Skinner, Isaiah 40--66, 231; Leupold, Isaiah, 
2359; Westerman, Isaiah 40-66, 400; and Herbert, Isaiah 40-66, 182. 
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First, why should Yahweh offer them who did not ask and who were pursuing 
idolatry, when he himself had declared elsewhere that he can only be consulted and 
found if people do so in the context of covenant allegiance to Y ahweh.44 The point of 
Ezekiel 14:3 and 20:31 is that Yahweh cannot be consulted (niphal of !Vii) by the 
elders of people because of their idolatry. The point of Isaiah 58 is that the people are 
not seeking with ' all your heart and all your soul' , and that is why their prayers are not 
answered. In the same manner, IV7i is used with 'n~~OJ in Isaiah 65: 1. Secondly, the 
assumption that the Israelites have become like those who did not call Yahweh 
contradicts the picture of Israelites, as a praying community, given in 58:3 , 63: 15-16 
and 64: 1-12. It can be argued that the prayers of the Israelites were not sincere or 
real. 45 That may be the case in 58:3 and 63:15-16, but it will be difficult to see 
insincerity in the preceding lament in 64:1-12 which is generally accepted as being 
offered sincerely. However, neither the verbs nor their word order in 65: 1 would allow 
us to insert there the vital thought of sincerity. 46 
Thirdly, in 63:19 the niphal passive of ~ip is used with ~', to describe the 
Gentiles. Therefore, here in 65: 1 too, the pual passive of ~ip should refer to the 
Gentiles. 47 This reading will be in harmony with the overall theme of the section and 
Trito-Isaiah, which is the exclusion of the Israelite apostates and inclusion of the 
Yahweh-adhering foreigners , and seeking nations. The reading will be in harmony with 
the overall structure of the section 65:1--66:24, according to which 65:1 and 66:21 form 
a ring structure, having the theme 'Yahweh's calling to those who had not heard about 
Yahweh or known him.48 
I would like to suggest that Israel is addressed throughout verses 1-12, but in 
verse 1, the Gentiles are referred to in third person. 65: 1 therefore can be taken as a 
sarcastic remark that is intended to prompt the Israelite apostates to repentance. The 
comments here can be taken as similar to th;ose in Deuteronomy 32:21 to which the 
present passage alludes: 
They made me jealous with ' no god' r,~ ~',], provoked me with their idols, so I will make them 
jealous with ' no people' [Cll1 ~',] , with a ' fooli sh nation' I will provoke them. 
I have already shown that the preceding lament in 63-64 and 65--66 are related since 
the latter develops on the questions raised in the former. I have also shown that a close 
link exists between 63-65 and Deuteronomy 32. It is therefore possible that 65: 1-10 is 
a commentary on Deuteronomy 32:21. If this is the case, then it can be reasonably 
44 2 Chr. 15: 12; Ezk. 14:3; 20:31 and Is. 55:6. 
45 Cf. Leupold, Isaiah , 2.359; Whybray, Isaiah 40--66, 268. 
46 Motyer, Isaiah, 523. 
47 Cf. Motyer, Isaiah, 523; and Pieper, Isaiah II, 661-2. 
48 cf. Motyer. Isaiah , 523. 
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assumed that in 65: 1-10 Yahweh is pictured as the one who, being provoked by the sins 
of the apostates in Israel, is turning to the Gentiles in order to provoke the apostates to 
jealousy so that they too return to Yahweh. So, verse 1 talks about the Gentiles who are 
not called by Yahweh's name but who are the objects of 'ntD,7J and 'n~~m. i.e., who 
have responded to Yahweh's gracious initiative. 
Corresponding to 'ntD,7J and 'n~~m. the two tolerative niphals, according to 
which Yahweh presents himself to be sought and be found, are two implicit actions that 
denote the activity of seeking and finding on the part of the nations. To read this as a 
one-sided action of Yahweh who imposes his manifestation on those who show no 
concern for his revelation would be to deprive the niphal of tDi7 of its reciprocal and 
covenantal aspect.49 Yahweh can be found only when people seek him. This remains 
true here also, except that Yahweh takes the initiative and presents himself to be 
found. 50 
Thus, my reading is in harmony with the genre of 65:1-25 (which is a salvation-
judgement oracle containing traditional polemic against the Israelites), its theme 
(according to which Yahweh is creating the new people drawn from both Israel and 
Gentiles; cf. v. 9-10, 18-21), and with its structure which envelops the section with the 
theme ' turning of Yahweh to the Gentiles'. 
My People In Verse JO 
'My people' ("Ol1 ), the covenantal term, is applied here to the newly created people. 
The activity of seeking, and the corresponding result of being found are factors that 
relate to covenant contexts. This is evident from 2 Chronicles 15: 12, 15. First, Asa, the 
king of Israel, and the recently joined Israelites go to Jerusalem and off er sacrifices and 
make a covenant (n'i::l) in order to seek (!D1i7'7) Yahweh, the God of their fathers (12). 
This text, thus, clearly indicates that 'to seek Yahweh' is something that can only be 
done within the covenant setting. 
Secondly, tDi7 is used three times in conjunction with 'n~~OJ,51 indicating the 
successful completion of seeking. The relationship of 'seeking' and 'finding' is that of 
cause and effect in Deuteronomy 4:29b, but the 'seeking' is qualified with 'with all 
your heart_and with all your soul'. This close connection of seekin~ and finding is also 
found in Isaiah 55:6 itself, but the seeking is qualified by the time phrase 'while he can 
be found'. 
Seeking refers to forsaking the way of iniquity and following Yahweh's way. 
tDi7 in both 65: 1 and 11 alludes to 55:6-7: 
49 Young states that ' ... God's free grace reached those who did not know Him and who made no effort 
to find Him'. He seems to suggest that the tolerative niphal indicates only one sided action by Yahweh, 
without having any reciprocal element in it; Young, Isaiah , 3.501. 
50 Motyer, Isaiah, 523. 
51 2Ch. 15:2, 4b, 15. 
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Seek ~ 7) Yahweh while he may be found [~~O ], call ~7p] upon him while he is near; let the 
wicked forsake his way (T1i], and the unrighteous their thoughts [iiJ.IZinOJ; let them return to 
Yahweh, that he may have mercy on them, and to our God, for he will abundantly pardon. 
It is noteworthy that IZii7, ~~o , ~ip, li7 and iiJ.IZino occur in the same sequence in 
65:1-2 as they occur in the above text. 52 The inheritance of the earth by the seekers is 
linked through 55:6-7 to the covenant of the 'mercies of David' renewed with the 
people of Zion in 55:3-5. Although it is a covenant initiated by Yahweh's mercy, it 
expects a response from the people, as it is made clear in 55:6-7. What kind of response 
is this? 
First, 55:6-7 expects that the people will seek Yahweh in faith and will find 
him. The verb IZii7 with ii1ii' as its object, in general, indicates loyalty and devotion to 
Yahweh. 53 The activity of seeking is often associated with worship. 54 The expression 
' seeking Yahweh' qualifies the Israelite as a true Israelite,just as 'not seeking Yahweh' 
disqualifies him from being a true Israelite. 55 
Secondly, 55:6-7 expects that the people will seek Yahweh in justice and 
righteousness.56 This means that people should forsake their evil way of idolatry and 
apostasy and return to Yahweh in repentance. 57 Exhortation to seek Yahweh is 
elsewhere emphasised, in characteristic Deuteronomic style, by highlighting the 
consequences of not seeking Yahweh. The exile was the consequence of 'not seeking 
Yahweh' , and the destruction of her leaders was the prime result. 58 Woe is pronounced 
on those who do not seek Yahweh, but go elsewhere to seek help (31:1) because they 
infringe Yahweh's right of protection over Zion, incurring his wrath. 59 
Preceded by the negative particle ~',, the perfect of IZi77 is used elsewhere of 
Israelites not trusting Yahweh and relying on Egypt for help. fiO It is of note that the bare 
52 Cf. Smith, Rhetoric a11d Redaction , 135. 
53 S. Wagner, IZi77, 300; IZi77 denotes, along with the perfects of no:,. (trust) and C~l1 (look), a settled 
attitude; Motyer, Isaiah , 254. 
54 'Seeking' is linked to the movement towards Yahweh's sanctuary. Therefore ID77 occurs in 
association with ' enter' ~,:i. and ' serve' 1::u.1 in the sanctuary (S. Wagner, IZiii, 298). Seeking Yahweh 
is used for going to a place of worship such as Bethel; Dt 12:5; Am. 5:5. 
55 In Proto-Isaiah it is envisaged that Zion will become a place where the nations come to worship 
Yahweh (Is. 11: 10). This vision finds fulfilment in 62: 12 where Zion receives the new names ' A sought 
one' (iilZini) and 'Not forsaken' (iiJ.tl.lJ). 
56 Cf. ls. 1: 17; 8: 18; 16:5 and 56: 1-2. 
57 Dt. 4:29; Je. 29: 11; 1 Ch. 28:9 and Is. 58:2. 
58 Is. 9: 12-13. 
59 Is. 31:1-9; The kings of Israel, who sought the refuge elsewhere, incurred Yahweh's wrath, 
particularly king Saul, of whom it is said 'Yahweh had killed him'; ICh. 10:14. 
fiO Is. 9: 12-14; 3 1: 1. 
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infinitive !Di1? is used to indicate the practice of sorcery.61 'Seeking [the mediums]' 
was viewed as contrary to seeking guidance from Yahweh. 62 
In Isaiah 57:3 , the main accusation laid against the Yahweh-apostates was the 
necromancy that triggered their downfall. They were assigned a lot with 'the dead 
ones ' of the wadi . In the present passage also, the apostates are accused mainly of 
necromancy. This is clear from 'who sit inside tombs, and spend the night in secret 
places'.63 
I would like to suggest that 65:10 refers to Yahweh' s new people, a people that 
not only includes the Gentile nations but also those formed from the root of Jesse, the 
repentant remnant of Israelites.64 The inclusio 's ( 65: 1; 65: 10) purpose is to suggest that 
the Gentiles (65:1) who have responded to Yahweh's call show the same fundamental 
attitude of seeking that would characterise Yahweh's new people (65: 10). Hence, 
Yahweh 's new people have an international character, as they represent both the 
Gentile nations and Israel. Israel , here, seems to be treated as one nation among 
many. 65 The people mentioned in verse 10 are called 'my servants' , and their attitude 
and conduct is contrasted with the apostates (65:11 -14). It is the 'seeking attitude' 
which receives emphasis. It is contrasted antithetically with an attitude of complacency 
and contempt on the part of the apostates, ' the people that forget my holy mountain' 
(11) and ' the people who did not respond, despite Yahweh's call ' (12). 
ii) 'Who Tremble At His Word'; 66:Sa, 2b 
,7.,:r , which means 'to tremble' , is used in verse 2b in parallel with the adjectives 
' humble' and 'contrite' . It indicates a reverential attitude towards Yahweh's word that 
characterises his new people. 66 In f>6:5, Yahweh-adherents are invited to 'hear the word 
of Yahweh', demonstrating that Yahweh continues to speak to those who have the right 
attitude of reverence towards his word.67 
In Ezra 9:4 the assembly that was called by Ezra to deliberate on the problem of 
mixed marriages, is described as having an attitude of reverence (1,n). Blenkinsopp 
sees a link between the 'Yahweh-dreaders' mentioned in Ezra 9:4; 10:3 and in Isaiah 
61 lCh. 10:13. 
62 lCh. 10:14. 
63 Is. 65:4. Ackerman, following LXX, sees here an allusion to incubation rituals, (Green Tree, 195); cf. 
Herbert (Isaiah 40--66, 182) who notes that the nature practices (3-4) are a flagrant violation of Dt. 14:7 
which prohibits the eating of unclean animals. 
64 Webb, '. Zion in Transformation' . According to Webb, the 'new people' corresponds to the ' remnant' 
in its final sense which includes the seekers who come from Israel and the nations; idem, 81-84. 
65 Cf. Is. 19:24. 
66 Cf. The singular 1,n and plural C:tiini1 in 66:2b are in line with Tri to-Isaiah' s pattern by which the 
speaker wants to distribute the effect of the verbal action to individuals who are also part of the whole 
community; cf. Motyer, Isaiah , 466. 
67 See Is. 65:24a; cf. the emphasis on 'hear' in Is. 55:2-3. The call to hear in 51: 1 and in 55:2b is a call 
to imitate the faith of Abraham and David; see Motyer, Isaiah, 453. 
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66:2-5 suggesting that the terms refer to the devout in worship. 68 Hanson identifies 
these 'Yahweh-dreaders' (66:2-5) with the 'faithful' but refrains, perhaps intentionally, 
from referring to Ezra 9:4. 69 
Although Tln is originally associated with terror and panic, in Trito-Isaiah and 
Ezra it describes the internal distress of the people who are terrified at the possible 
consequences of disobeying Yahweh's commands. 70 Humility and awe, which 1in 
conveys, is the natural response expected from the people of Israel when they are 
confronted with Yahweh's numinous holiness when he appears with clouds and 
thunder in early Sinaitic theophanies. This response towards Yahweh 's numinous 
holiness also has a polemic dimension. Since Yahweh alone controls the fearful and 
awesome forces of nature (clouds and thunder), no other god could have any claim 
against Yahweh's sovereignty. Therefore, the response has to be that of undivided 
loyalty to Yahweh. 
b) Holiness 
The root {t)1p occurs five times in 65: 1-66:24: three times in the phrase 'rD1p iii in 
65:11 , 65:25 and 66:20, and once each in the terms 7'nrD1p (65:5b) and • 'rDipnr.m 
(66: 17a). The last two phrases are used with reference to the unholiness of the apostates 
and therefore are discussed in 3.4.b). Here only 'my holy mountain ' is considered. 
i) 'My Holy Mountain'; 65:11, 25; 66:20c 
The repetition of the phrase 'My holy mountain' emphasises the holiness of the Gentile 
adherents, which permits their entrance into Zion 's temple. The promise of entry to 
i:,J 'JJ into Yahweh's assembly in Isaiah 56:5-8 receives its fulfilment in 65: 1-66:24. 
After establishing the legitimacy of the servants as heirs of Yahweh's mountain 
('iii fDi1') , the text claims that they will possess it (i11fDi'; 65:9). In this description of 
the mountain as Yahweh's, the holiness of the mountain is also implicit. It is explicit in 
65: 11 where '{D1p iii is contrasted with the unholy and complacent behaviour of the 
apostates in forgetting their duties in relation to the mountain. 
After stating that the servants will possess the holy mountain, 71 the text 
describes their life as the new Zion community (65:17-25). This description climaxes 
in the emphatic 'they will not cause ruin on my holy mountain' and points to the 
contrasting corrupt and oppressive behaviour of the present generation which is 
described in the structural marker 65: 12b: ' and you did evil and that which does not 
please me'. 
68 Blenkinsopp, A History of Prophecy in Israel, 249-50; Blenkinsopp, Ezra- Nehemiah , 178; cf. 
Westennann, Isaiah 40-66, 415; Schramm, The Opponents of Third Isaiah, 113, 157. 
69 Hanson, Dawn, 180. 
70 A. Baumann, i in, 167-68. 
7I 65:9-10, 13-16. 
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The description of life in the new Zion community continues in 66: 1-24, 
especially in 18-24. Before we comment on verses 18-24, it is in order to make a 
statement on the nature of holiness in verses 1-2. Here, there is a reference to the 
heaven and earth as Yahweh's throne and foot-stool respectively. This is followed by 
what seems to be the critique of the temple. The text, however, does not reject the 
temple itself (contra Hanson, 178) because elsewhere in the chapter we have a very 
positive view of the sacrifices and offering (i.e., the temple worship). Moreover, the 
temple that is attacked here, according to Hanson, is that of the priestly Zadokite party. 
How can the text that is influenced by priestly ideas condemn the temple of the other 
priestly group? 
Therefore, what the text seems to reject is not the temple itself but an 
overemphasis on the ritual-spatial holiness at the cost of devotional holiness, which it 
reaffirms in 2b: 'And unto this one I will look; unto the poor and contrite of spirit; and 
he who trembles at my word.' The word ' tremble' emphasises the devotional attitude 
of worshippers. It connotes the attitude of dread which the Sinaitic theophany caused 
among Israelites, preparing their attitude to listen and obey the voice that followed the 
theophany. It is used of the support group of Ezra in 9:4 and 10:3 who were devoted to 
the rigorous interpretation of the Law. The reference to heaven and earth recurs in 
verse 22 as witnesses of Yahweh ' s covenant 'your offspring and name shall stand 
before me'. The heavens and earth are those, referred to in 65:17-18, which Yahweh 
creates anew like he does Jerusalem (65: 17-18). Thus, the existing ' heavens and earth ', 
summoned in 1:1 as witnesses, have themselves undergone transformation along with 
Jerusalem, the reason being that the rebellion of Jerusalem has brought judgement upon 
the heavens and earth themselves. Hence the need to recreate them. Here we also see an 
influence of priestly idea in which the temple represents the whole cosmos. Jerusalem, 
being Yahweh's sanctuary, stands for the cosmos and what affects her also affects the 
cosmos. 
f>6: 18-24 is the vision of the holiness of the perfected community in which the 
representatives of the nations take a prominent place alongside the Israelites and make 
holy offerings to Yahweh. Yahweh even takes some of them (t:li10) to be Levites and 
priests (f>6:21). 72 It is more likely that these whom Yahweh has made Levites and 
priests are from the nations mentioned in verse 19. The nations are the main subject of 
verses 18-21. The phrase 'even from them' (m t:li10) in verse 21 suggests that Yahweh 
is taking from a group from which he has already taken, i.e. , the nations referred to in 
vv. 18-19.73 The process that brings this vision to fruition involves the following steps: 
i) Yahweh gathers (pp) the nations to his holy mountain, despite the hindering plans of 
72 Whybray, Isaiah 40--66, 291-92; Emmerson, Isaiah 56--66, 106. 
73 Smith, Rhetoric and Redaction , 168. 
170 
the apostates (66: 18); ii) he allows them to see his glory and establishes among them 
his sign (m~), a definite reference to covenant-making, so that they become part of his 
covenant people (19a); iii) Yahweh sends some of them to be his witnesses to the 
nations who have not heard of his glory (19b); iv) these witnesses proclaim his glory 
and come back with holy offerings of the converts from the Gentile world and Israelite 
Diaspora; v) Yahweh then appoints some of them as his priests and Levites and vi) 
finally, we have the description of the eschatological perfected Sabbath community in a 
continual state of worship coming to Yahweh's holy temple from Sabbath to Sabbath 
(66:23). This perfected community thus fulfils the goal, anticipated in 65:24, of a 
perfect communion between Yahweh and the people in which the people listen to 
Yahweh's word and Yahweh answers their prayers. 
3.3. Exclusion By Delegitimation And Disenfranchisement 
a) Delegitimation 
In the previous section (57:3-11) delegitimation was a possibility put in the form of a 
threat; here it receives finality.74 The apostates are accused, in 65:2-5, 66:3, of 
involvement in pagan cultic acts similar to those in 57:3-13. In 66:3-5, these acts of 
worship are equated with both moral (of oppression) and ritual (abomination) sins. 
Here the apostates are called 'your brothers' (66:5bc), and further described with two 
additional titles, 'your haters' and 'your excluders' (66:Sb). 
The judgement passed against them, in both 65: 13b and 66:5b is: 'you/they will 
be ashamed'. The accusations that precede are made with almost identical judgement 
formulae in 65:12 and 66:4: 'because I called, but you did not answer (there was no 
one answering); I spoke but you (they) did not listen; instead you (they) did evil in my 
eyes and what I do not desire, you (they) chose'. 
These pronouncements seem to have been recast in the form of a characteristic 
Deuteronomic expression: 75 'and you have done evil in the eyes of Yahweh your God 
to provoke him' (Dt. 4:25). This clause functions as an explanation of the immediately 
preceding parallel clause: 'and you acted corruptly and made an idol in the form of 
anything'. Thus, in Deuteronomy, 'doing evil in the eyes of Yahweh' refers to an act of 
74 O'Co~er observes that each of the concluding statements of the three main subtiers (66: 17; 66: 19-21 
and 66: 18, 19-24) change from normal poetic into discourse mode to give an air of finality; 
Concentricity. 233. 
75 See Whybray, Isaiah 40-66, 273. 
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idolatry.76 The evil of idolatry provokes him to anger. 77 The accusation in Isaiah 66:4c 
is followed by the pronouncement of judgement in the hands of Yahweh himself (5b-
6). 
i) Shaming 
The apostates who revel in acts of idolatry and social evil will be put to shame (5b) 
through judgement (6). 'Putting someone to shame' implies delegitimation. The idea of 
putting someone to shame is often set in a forensic context, using the genre of a law-
suit. This form is regularly used by the prophets as the setting in which Yahweh 
summons either Israel or the nations for the pronouncing of judgement or salvation. 
Examples of these pronouncements are found in Deutero-Isaiah.78 In Trito-Isaiah the 
pronouncements of judgement are sometimes, as in here, combined with those of 
salvation.79 It is noteworthy that using tv1:::i in a forensic setting, Isaiah 44:9-11 
pronounces shame on the idol makers. 80 
In Isaiah 65: 13c, too, tv1:::i is used, in a forensic setting.81 This is evident from 
the judgement formula CJn~, with which the address begins ( 11). With the judgement 
formulae, 1tv:::in on~, and 1tv:J' om the apostates are portrayed as those who will be put 
to shame (65: 13cb; 66:5cb). According to Olley 'to be put to shame' means 'to be 
shown to have been in the wrong' and by contrast 'to vindicate' means 'to be shown to 
have been in the right'. 82 On this view the apostates will be shown to have been in the 
wrong in their stance towards the adherents, whom they have been persecuting. The 
text goes on to pronounce judgement upon the apostates, suggesting that the judgement 
itself is part of the idea of putting someone to shame. 
b) Disenfranchisement 
The disenfranchisement of the apostates is evident first, in the withdrawal of their 
names: 'And you will leave your name behind, to be used by my chosen ones as a curse 
and the lord Yahweh will kill [mr.i] you' (65:15). The servants, who are given a new 
name, will use the withdrawn names of the apostates as a curse and as an example of 
76 Dt. 4:25; 9:18; 17:2, 28:20 and 31:29; cf. Je. 7:6 and 25:7. In Dt. 28:20 the reference to evil (.lJi) is 
probably to idolatrous thoughts or deeds for which the curse is pronounced upon Israel. The evil here is 
described as that by means of which Israel had forsaken (:lr .lJ) Yahweh. 
77 Dt 4:25; 9:18 and 31:29. In 9:18, the act that provokes Yahweh to anger refers to the making of a 
golden calf. In 31:29 'doing evil' is described as a corrupt act resulting from turning aside from the way 
which Moses had commanded. 
78 Js. 44:9-11; 46: 13; 47:1-11. 
79 57:11-13. 
80 The forensic usage of tv1:J in Is. 44:9-11, together with certain Psalms, is discussed by J. Olley in 'A 
Forensic Condition of Bos', 230. 
8l 66: 14b-16 cf. 66:24; 50: 11. 
82 Olley, 'A Forensic Condition of Bfis', 231-32. 
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those who are abominable, i.e., those on whom the curse of God justly falls.83 The 
name thus became a memorial in a negative sense, symbolically referring to the 
apostates' bad example. 84 
Secondly, the apostates' disenfranchisement is evident in their exclusion from 
Yahweh's banquet. They hunger, thirst and cry (65:13). On the one hand, banquet 
imagery is employed to describe the servants enjoying and sustaining life in the land. 
On the other, exclusion of the apostates from the banquet indicates their exclusion from 
sustained life in the land. The language of hunger, thirst and crying describes the 
conditions of those who were subjected to defeat in war and corresponds to the 
language in Deuteronomy 28:48, where a conditional curse is pronounced upon Israel 
for its disobedience. 
Thirdly, disenfranchisement of the apostates is more expressly revealed in the 
pronouncement of shame on the apostates (13b) , detailing how Yahweh himself will 
execute it by putting them to death: 'And the Lord Yahweh shall put you to death 
[7n•om]' (65:15b). The second person plural pronouns (Is. 65:13b-15a) are replaced by 
the second person singular, put you to death, bringing the threat of judgement home to 
the individual as in Deuteronomy 28:48: 
Therefore you shall serve [r17:::ll1] your enemies ... in hunger and thirst, in nakedness and lack of 
every thing. He will put an iron yoke on your neck until he has destroyed you. 
After announcing the reward of life in 'his holy mountain' for Yahweh's 
servants (65:9), the text in direct speech announces the destiny of the apostates: I will 
destine [mo] you to the sword' and 'all of you to the slaughter shall bow [l1i::,]' ; 65:12). 
This exclusion later on takes a pronounced tone and finality in the words: 'the slain 
ones of Yahweh shall be many' 85 and 'they will see the dead bodies of those who have 
rebelled against me'. 86 These dead bodies are to serve as an abhorrence to all the flesh 
(Is. 66:24c). 
Before •n•:r.i,, the formula announcing destiny, there is an accusation that the 
apostates have provoked Yahweh by laying table for 7J , a deity of fortune, and by 
83 Cf. 66:24; p~i7. What could be the connection between the old name of the apostates and the new 
name of the adherents? Was the old name of the apostates, also the name of the servants so that it 
became necessary to give the new name to the servants? Watts hints at a possibility that the old name of 
the apostates and the servants was Israel (Isaiah 34-66. 312. 345-46). And since the large part of Israel 
became apostate, it is logical to accept that this old name was withdrawn from the servants and the new 
name given to them. Young's nationalistic interpretation of delegitimation, which is applied to the whole 
nation of Israel appears to be very precarious (Isaiah , 3.512). It is rather a genealogical Israel than a 
nation Israel that is being rejected. 
84 The apostates have turned into a paradigm of curse; see Stuhlmueller, ' Deutero-Isaiah And Trito-
lsaiah' , 348. 
85 66: 16b, cf. 65: 12b. 
86 rs. 66:24a. 
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filling mixture for 'Jr.l , a deity of destiny (1 ld). In this way an interesting paronomasia 
is achieved between Yahweh's act of assigning destiny ('n'Jr.l) and the deity ('D), 
emphasising that it is not the petty god of destiny but Yahweh who destines the 
peoples' destiny. Similarly, a subtle paronomasia exists between the apostates' act of 
laying table (T1i1) and their Yahweh-assigned destiny that they would bow (ii,:,) before 
a slaughter. 'ir'7 The point of this paronomasia is to show that the destiny of the apostates 
would correspond to their sins. 
3.4. Rationale For Exclusion 
Isaiah 65:2-7, 11-12 and 66:3-4, 17, 24 deal with the same theme of exclusion. 
Exclusion takes place on account of the apostates' refusal to listen to Yahweh as is 
explicit in the ~',, ... lil' formula: 'because when I called, you did not answer, when I 
spoke, you did not listen'. 88 
a) Disavowal 
Yahweh-forsakers (iniT' 'Jril; 65:11) is the general designation applied to all the 
apostates. 89 What the term means is spelt out by the use of other designations that 
follow. The first of these, 'the ones who forget [• 'n::,1zm] my holy mountain' (65:1 lab), 
shows an attitude of complacency in their responsibilities towards the cult of Yahweh 
and towards all that pertains to worship in the cult; but beyond this it indicates their 
apostasy. The next two descriptive titles, 'the ones who lay [tl'::,,iliT] a table for Gad' 
(llb) and 'the ones who fill mixtures [tl'~',ooiTJ for Mani' (llb), indicate how the 
apostates' disdain for Yahweh has taken them into the service of the deities mentioned. 
i) Yahweh-Forsakers 
Y ahweh-forsakers (mii' 'Jfil) in 65: 11 can be called a character designation, showing 
that which is innate to their behaviour. In 1:4 we have the same accusation with a 
different grammatical construction: iTiiT' n~ ,::iril (they have forsaken Yahweh). In 1:28, 
.however, we have an identical designation iTiiT' 'Jril, which indicates that the division 
of the Jerusalem community into the faithful and apostates has become complete. It is 
noteworthy that 1:28 and 65:11 are the only two places in the entire book of Isaiah, or 
for that matter in the whole of the Hebrew Bible, where iTiiT' 'Jril occurs. This 
designation is defined in terms of apostasy and idolatry through the following 
designations. 
'ir'7 The root letters of ii,:, follow a reverse order to that of T1i1 . 
88 Is. 65: 12b and 66:4. 
89 Kissane, Isaiah, 310; Pieper, Isaiah II; 671 and Leupold, Isaiah, 2.364. 
174 
ii) Forgetters Of My Holy Mountain 
From the descriptive titles 'Table-setters for Gad' and 'Pourers for Mani', it becomes 
clear that the apostates are involved in the cultic service honouring pagan deities.90 
Since these acts paradoxically contrast with those that they were supposed to perform 
in Yahweh's temple, we can infer that the descriptive polemical title 'those who forget 
[n::,iv] my holy mountain' (65:llab) may well mean that the addressees are neglecting 
the cultic service in Yahweh's sanctuary. 
'Forgetting Yahweh' needs to be interpreted in the light of its parallel 'forsakers 
of Yahweh' and means that the apostates were leaving Yahweh for other deities.91 
Westermann suggests that 'forgetting can only mean ceasing to attend the services of 
worship on Mount Zion or else contempt for them'. 92 Forgetting and forsaking apply to 
the breach of the covenant, which requires 'remembering' and 'being faithful' , and 
incur capital punishment. 93 
In Deuteronomy, the accusation of 'forgetting' implies apostasy or going after 
other gods (8: 11-20). It is also applied to the Israelites who are complacent in caring 
for the Levites and in their duty to bring the portion of the Levites.94 This neglect of 
Yahweh's holy mountain includes an ethical failure of maintaining justice and 
righteousness. This is apparent from the fact that elsewhere this designation is used for 
the people of Israel who have breached the covenant through ethical misconduct. Psalm 
50 applies this term ('you who forget God') to the wicked who are accused of hating 
God's words (17), supporting thieves and adulterers (18) and slandering (19-20), thus 
challenging their right 'to take my covenant on your lips'. 95 Thus, the forsakers are 
those who remain intentionally complacent about their duties in Yahweh's sanctuary, 
and who deliberately provoke him through their involvement in pagan cults. 
iii) Table-Setters For Gad, Pourers For Mani 
The titles 'Table-setters [• ':::)7lJi1] for Gad' and 'Pourers [• '~'mr.li1] for Mani' clearly 
lay on the apostates the charge of betrayal (65: 11).96 Motyer observes an element of 
ridicule in these titles. The gods that need to be wined and dined were yet expected to 
90 It appears that these rites are performed within the temple of Yahweh or at the various high places 
where Yahweh was worshipped; Leupold, Isaiah , 2.364; Ackerman, Green Tree , 217. 
91 Whybray, Isaiah 40-66, 273; n::,iv is one of Jeremiah's favourite words to characterize the nature of 
Judah's unfaithfulness; le. 50:6. 
92 Westermann, Isaiah 40--66, 405; cf. Pieper, Isaiah II, 671. 
93 Watts, Isaiah 34-66, 345. 
94 Dt. 12:19; 14:27; 18: 1-8; Nu. 18:1-8. According to Mcconville, (Law and Theolngy, 84-86, 1.50), the 
tithe law shows that the commendation of the Levite to Israel's care has a strong imperative force: 'Israel 
is to be careful not to forsake the Levite, just as they are not to forget Yahweh himself ... '; idem, 150. 
95 Cf. Jb. 8: 13 where those who forget God are called 'godless'. 
96 The reference to Gad and Mani, the pagan gods of fortune, indicates that the pre-exilic practice had 
continued into the post-exilic era. The names such as Baal-Gad (Jo. 11: 17) and Migdal-Gad (Jo. 15:37) 
are pre-exilic; cf. Motyer, Isaiah, 527; Muilenburg, 'Isaiah 40-66', 751-52; Westermann, Isaiah, 405. 
and Young,Isaiah, 3.509. 
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be in control of destinies.97 Beyond this, however, these phrases are designed to be 
polemical and corrective in character.98 The act of 'preparing the table' alludes to the 
priestly duty with respect to the upkeep of the temple sanctuary, prescribed, after the 
conclusion of the Sinaitic covenant, in Exodus 25:23-3. It was imperative to prepare 
the table for Yahweh and keep the ' bread of presence' continually before him. The 
bread of presence had only a symbolic function, it was not kept there as Yahweh's 
food. They were asked to keep twelve loaves symbolising the twelve tribes and their 
eternal covenant with Yahweh (Lv. 24:5-9). 99 
The apostates honoured other gods by preparing a counterpart to the table of the 
'bread of presence' (Ex. 25:23-30), thereby provoking Yahweh 'to his face' (Ex. 
28:30). This expression 'to my face continually ' is intentionally employed in Isaiah 
65:3 to show the brazenness and extent of the apostates' provocation. It thus has a 
polemical function. 100 The participation of the apostates in the banquet of the pagan 
deities clearly shows their refusal to listen to the banquet invitation of 55: 1-3. For this 
reason 65: 12, which follows on this charge announces guilt: 'because I called, you 
never responded, I spoke but you never listened; instead you went on doing the evil 
thing in my eyes, and that which never delights me, you chose'. 
b) Unholiness 
The involvement of the apostates in pagan cults in Isaiah 65: 1-66:24 is described with 
a view to underlining its profane character on the basis of the law given in the Sinaitic 
covenantal texts. 101 The regulations that are alluded to in 65: 1-66:24, pertain to those 
things which are abominable and to the clean and unclean food, found in the books of 
Leviticus and Deuteronomy.1 02 Their act of offering sacrifices on stones or bricks 
(65:3) contradicts the law given in the Book of the covenant. 1CB In the description of 
the unholy conduct of the apostates, Trito-Isaiah uses two kinds of terminology: verbal 
forms derived from the root !Ziip, and verbal and substantive forms derived from roots 
other than !Ziip that denote what is unclean and impure. 
i) The Apostates' Holiness ~ip) As Uncleanness. 
The usage of tvip is indicative of an attempt in Isaiah 56-66 to do away with the 
absolutisatton of ritualistic and genealogical holiness , whilst emphasising the 
devotional holiness that incorporates awe and reverence towards Yahweh. 
97 Motyer, Isaiah , 527. 
98 Cf. Leupold, Isaiah , 2.364. 
99 Wenham, Leviticus , 309-10. 
100 Ex. 28:30; Lv. 24:3, 4, 8 ; in a negative sense this expression occurs in Je. 6:7; 52:2. 
101 65:2-7, 11-12; 66:3, 17. 
l02 Lv. 7:22-26, 11: 1-47; Dt. 14: 1-21, note the occurrence of 7'rn (8) and ~Dt:l (7-8, 10, 19). 
lCB Ex. 20:25; cf. Pieper, Isaiah II, 665-66. 
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'You Are Too Holy For Me' 
The words 'you are too holy for me' (TntD,p) reveal the apostate Israelites as those 
who shun others (65:5b): 
TntD,p '::> ':J !D.ln ',~ 7''?~ ::i,p • 'i0~i1 They say, 'keep to yourself, do not come near 
me because I am (too) holy for you' 
It is possible that the speakers are issuing a warning to others that they might be 
harmed due to the dangerous or contagious quality of their holiness. Whether the 
apostates were involved in the regular cultic services of the Y ahwistic cult in an 
abominable way or in outright pagan cul tic activities in Yahweh's temple is unclear. 
One thing is certain, that the apostates' view of holiness supports the stratification of 
the society into insiders and the marginalised, an abominable act, for which the 
apostates receive a pronouncement of judgement. 
'Those Who Sanctify Themselves' 
'Those who sanctify themselves' (• '1Dipnoi1) is used here in parallel with tl'ii100i1 
which is often used for ritual and moral purification.104 Both these terms highlight the 
motive behind the participation of the apostates in the pagan cultic purification rituals. 
These rituals, so the participants seem to have thought, would sanctify them by 
conferring upon them a certain kind of holiness. But in Yahweh's sight, as the text 
indicates, their participation in the rituals was an abomination. Hence, what is 
sarcastically described here as holiness, in fact, is presented as unholiness. By contrast 
the servants' reverential attitude towards Yahweh is viewed as true holiness that 
qualifies one to be in Yahweh's temple. Thus, both the participial terms, tl'1Dipnoi1 and 
• 'ii100i1, are used here to show the unholiness of the apostates. 
By using the root !Dip in describing the religious activities of the apostates, 
Isaiah 65-66 is sarcastically denouncing the ritual holiness as an abomination and 
discounting it from being the proper rationale for membership into the Zion 
community. 
104 The people with impurity were disqualified from participating in the rituals until they were purified, 
Lv. 22:4-7. These various things caused impurity: the afterbirth (Lv. 12:7, 8), bodily discharges (Lv. 
25:13), corpses (Nu. 19); and battles (Nu. 31:19). The Levites had to undergo purification before 
beginning their duties (Nu. 8:5-22). The purpose of this ritual purity was to teach the holiness of God 
and the need to be moral before him; Ex. 19: 10; Lv. 16:30; Nu. 18: 15. 
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ii) Uncleanness (non-tvip terms) Of The Apostates 
There are four terms that point to what is unholy, profane and abominable: i) i"tn; 105 ii) 
O"',Jti (65:4); iii) ~p!Zi 1~ and iv) "iJtl )ITT The last word ('iJtl) additionally denotes the 
apostates' destiny. The analysis of the unclean cultic acts denoted by these words 
suggests an apparent playing down of the cu_ltic rites. This is perhaps a deliberate 
attempt to emphasise right attitudes of humility and contriteness towards God. 
i'Tn (Pig) 
i"rn occurs three times as nomen rectum. In two places it is preceded by the noun i!D::l 
its nomen regens, 108 and in the same way by o 7 (66:3b). Thus i"tn serves as a 
Stichwort which links all the accusation-passages, 1W except 65:11-12 which is 
connected with 66:3-4 by the formula "n~,p lD" .110 
Since in both 65:4b and 66:17, i"tn is preceded by the participles of',:,~, it 
explicitly refers to the kosher law which forbids eating i"tn i!D::l. This is especially so 
since, in the entire Hebrew Bible, ,.,rn occurs in proximity to',:,~ only in Leviticus 
11:7 and Deuteronomy 14:8 which contain the kosher law. In Leviticus 11:7, pigs are 
specified as unclean for eating.1 11 In Deuteronomy 14:8, pig's flesh and corpses are 
mentioned as unclean and therefore not to be eaten or touched. The link to the kosher 
law is further strengthened by ,,rn • 7 which occurs only in Isaiah 66:3. Besides 
alluding to the laws proscribing the eating of pig's flesh (pork, i'rn irD::l), 112 it alludes 
also to the law proscribing eating of animal blood. 113 The apostates thus may have 
been eating not only unclean animals but also the blood, a doubly blasphemous act. 
D''7)!:J (Unclean sacrificial Flesh) 
o•',Jti sounds like "i)tl of 66:24 and is used in Leviticus 7: 18-20 and 19:7 in connection 
with the sacrificial meat of the peace offering that is kept until the third day, which was 
supposed to be eaten the same day. 114 Any delay would contaminate it and was 
considered an offence which carried with it capital punishment. It is commanded that 
one who eats the contaminated holy meat' ... shall be cut off from among his people' 
(Lv. 19:8). 115 It is possible that 'the broth of the abominable things in their vessel' (Is. 
105 65:4b; 66:3b, 17. 
1~ 66:3c; 66: 17b. 
1(]7 66:24a; 34:3; 37:36. 
lIB 65:4b;66:17. 
100 The accusation passages are 65:2-7; 66:3 and 66: 17. 
l lO 65: 12b; 66:4b. 
111 The only other two occurrences ofi'rn, Ps. 80: 14 and Pr. 11:22, have a secular context. 
112 Lv. 11:7; Dt. 14:8. 
113 Lv. 17: 14. 
114 0"',1)£) comes from ',m:i which means refuse or foul thing, but it is a technical term for unclean 
sacrifical meat; BDB, 803. 
115 Cf. Lv. 7:20-21. 
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65:4) also refers to offences the apostates committed in regard to the sacrificial 
meat 116 
TP~ (Abomination) 
In Isaiah 66:3c fp!V refers to idols, the images of unclean reptiles and animals. 117 In 
66:17b, fp!V is used with reference to abominable food.ll8 It occurs in Leviticus in an 
exhortation to Israel to maintain a separation from the nations in terms of their diet, 
especially in relation to certain animals that are viewed as unclean. ll9 
'Idolatry' is viewed in 66:3b as that which the apostates have chosen, that 
which their soul has desired, and that which has become a way of life for them 'these 
have chosen their ways; and even their idols ~1ptD] which their souls [_(DDJ] desired'. 
The deliberate juxtaposition here of f1piD with tDDJ contains a strong allusion to a 
similar juxtaposition of the two in Leviticus 11:43. 120 
D'i)D (Corpses)l21 
In Leviticus 'iJD is used in connection with a dead body; anyone who touched it 
became unclean. 122 It is used to describe the destiny of the rebellious Israelites: 'I will 
... cast your carcasses upon the carcasses of your idols' (Lv. 26:30). This 
pronouncement of judgement is part of the covenantal curses that describe the opposite 
of the 'life of blessings' that is a result of obedience to the covenantal laws. 123 
Isaiah 34:3 uses 'iJ!J for the nations that have rebelled against Yahweh. This 
text envisages an eschatological scenario in which Yahweh fights a battle with the 
'rebellious ones of the nations' who are killed and their corpses strewn all over. Isaiah 
37:36 envisages a similar battle-scenario on a historical level in which, as vengeance 
for Sennacherib's reviling of Yahweh, Yahweh's angels fight with the Assyrian army 
who are killed and their numerous dead bodies are strewn all over the battle field. 34:3 
and 37:36 thus suggest that the scenario is not a static one, although it appears to be 
116 Cf. the contrasting picture in 66:20 where the brothers from the nations bring the offerings in clean 
vessels i1i10 ,',:,J. 
117 Cf. Ezk. 5: 11; many commentators regard f p!V in Ezk:. 8: 10 as images of unclean animals (E. 
Hengstenberg~ The Prophecies of The Prophet Ezekiel Elucidated, 74; Zimmerli, Ezekiel 1, 240; 
Blenkinsopp, Ezekiel, 55). Ackerman (Green Tree, 67-69), however, argues that fptD, in Ezk:. 8:10, as in 
P, means unclean food. Ezk. 8: 10 may have its background in Dt. 4: 16-18 which bans certain food to 
remind the people of their holiness to Yahweh; K. Carley, The Book of Ezekiel, 55. 
ll8 Cf. Lv. 11:41; 20:25. fptD (a noun) is derived from the verbal rootfptD, meaning 'to pollute' or 'to 
be abominable'; cf. Ezk. 5: 11 where fptD is in parallel with i1J.i1n (abomination). 
· 119 Lv. 20:25; for a discussion of different theories that attempt to provide the rationale behind the 
classification of clean and unclean food, see, Wenham, 'Unclean Food', 6-11. 
120 In Lv. 11:43, f ptv is used in the verbal form 1~ptvn; cf. Lv. 20:25. 
121 CJ'iJ0 comes from iXl which means corpse. In Lv. 26:30 it refers to idols; BDB, 803. 
122 Lv. 11:24, 27, 31. 
123 Wenham, Leviticus, 330. 
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static in 66:24. The vision of the dead bodies is the aftermath of the bloody battle 
between Yahweh and his enemies (• '.tHz:i!:l). The corpses are of those who are mentioned 
as the i1 i1' , ',',n (66:16). 
It is noteworthy that all the words above are used in kosher regulations in the 
Pentateuch with reference to unclean animals. What could be the purpose of this 
juxtaposition of the abominable food in kosher laws and their consumption by the 
apostates in pagan cultic rites? This purpose has to do with the rationale given in the 
Pentateuch for Yahweh's exhortation to Israel to practice separation from other nations 
through the laws prohibiting unclean food. Just as Yahweh has narrowed his choice 
among the nations to Israel, so also Israel had to limit her choice for food to certain 
animals considered as holy.1 24 In this way they could demonstrate , and remind 
themselves, of the holiness that God had called them to exhibit. The allusions, 
therefore, to unclean food here reminds the apostates of their election by Yahweh, 
indicating that by violating the regulations , the apostate Israelites have failed to 
demonstrate their holiness and sonship to Yahweh. 
3.5. Summary And Conclusion 
In 65-66 the inclusion into and exclusion from the Zion community is done following a 
consistent covenantal rationale which is applied universally. It is applied to the 
inclusion of the contrite Israelites, and the seeking Gentiles who are not genealogical 
descendants of Abraham; and to the exclusion of apostate Israelites who are 
genealogical heirs of Abraham. Since this rationale is based on one ' s allegiance to 
Yahweh and a commitment to holiness, it puts away the genealogical and racial 
holiness that seems to have become absolutised in Israel's tradition. 
On the basis of their allegiance to and appropriation of Yahweh's holiness, the 
Gentile adherents are raised to the level of the true native Israelites, as the true people 
of Yahweh. The comparison between them in terms of their character and destiny can 
be drawn as in Table 7 below (p. 181). 
The contrast between the apostates and adherents is developed at three levels: at 
a personal level by the use of character designations, at a devotional level through a 
description· of cultic acts, and at a destiny level by the use of destiny designations. This 
correspondence is achieved largely through paronomasia. Taken in their larger 
contexts, however, each instance of paronomasia reveals more than verbal 
resemblance. It fits into the larger theological purpose of the author. Sometimes entire 
key theological phrases or formulae are repeated. Theological purpose of such 
124 Wenham, Leviticus, 170; It is very likely that besides this theological purpose, the kosher regulations 
had also a polemical purpose as the practice of eating pig was prevalent in some pagan cults such as that 
of Osiris; see De Vaux, R., The Bible and the Ancient Near East, 210-37. 
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correspondences is to show that those who forsake Yahweh meet their end because 
they choose the path of apostasy that provokes Yahweh to wrath. 
Table 7: Comparison Between Yahweh-Adherents And Yahweh-Forsakers 125 
Yahweh-Adhere11ts Yahweh-Forsakers 
Character/Status 
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I la Y ahweh-Forsakers 
llc Forgetters of my holy 
mountain 
Devotion Separation/ Apostasy 
l<l> My people who 1n'?1D iJ'? tr:,,JJ;i llc Table-Setters for Gad 
sought me 
5a Tremblers al his 7000 'Jo'? cr~'?oom lld Pourers for Mani 
word 
1JJO!D ~',1 4b But they did not hear 
JJii1 1rD JJ'1 4c And they did evil 
Destiny 
Life In Zion Death Outside Zion 
~ And my chosen ones ::nn'? • :,n~ 'n'J01 12a And I will assign you 
shall possess her to the sword 
9d And my servants 1JJ,:,n n::io'? c:,',:,1 12b And each of you shall 
shall dwell there bow to the slaughter 
13a they will eat 1:isnn en~, 13b But you will go 
hungry 
13c they will drink ,~o~n • n~, 13d But you will be 
thirsty 
13e they shall rejoice 11D1Jn •n~, 13f But you will be a 
shame 
14a they shall sing with :J? J~:,o 1pJJ~rl • n~1 And you will cry 
goodness of heart ,',,',•n m, ,:J1Do1 from the bitterness of 
heart, and wail from 
the brokenness of 
spirit 
L5c And his servants c:,oi;z; cnmm l~ And you will leave 
shall be called by your name 
another name 
66:17e But for me {enough i11i1' •',',n 66: 16b; Slain ones of Yahweh 
of their deeds and i11i1' •~J 1DO' ,,n, 66: 17d shall be_ many 
thoughts) it (time) 1 1 They will come to an 
has come to gather end together says 
all nations Yahweh 
Rationale: •n,nJ •n~!:ln ~', ito~J1 (Because you chose that in which I do not delight, 66: 12b) 
125 Most of the references in this table are from Is. 65. These are indicated only by a verse number; 
where there is a reference from Is. 66, both the chapter and verse number are cited. 
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A similar verbal correspondence between Isaiah 65-66 and 56-57, indicates the 
link between the two Framework-sections. This correspondence and the final contrast 
of character and destiny between the Yahweh-apostates and Yahweh-adherents can be 
illustrated in the Table 8 below: 
Table 8: Correlation Between Framework Sections 
Yahweh-Adherents (56: 1-57:21) Yahweh-Apostates (65: 1--66:24) 
1JJ 'JJ; 56:3 , 6 .56: iTlJl] 'JJ ; 57:3, 4 57: l11r; 65:9 miT' 'Jr l1; 65: 11 
Sons of Foreigners Sons of Sorcery True Seed Yahweh-
Forsakers 
ipft.i s,ir 4 '1iT fD1' 65:9 n~ • 'nJft.iiT 65:11 
'1D1p 1iT 
Seed of deception Inheritor of my mountain Forgetters of my 
holy moun1ain 
•n•,:::i:::i c•p•rno 4 ,6 ,,,n:::i 65:9 
Covenant fasteners My chosen ones 
•n~, 3 •m~, 65:11 
'and you' 'and you' 
r, tZ)', 6 • •,:is, 65:9 
to serve him (my) servants 
• '1::l.t1? ,'? n1'iT? 6 • '1?? 66:21 
to be hi servants to be his levites 
',~ • 'm~,::i~m 7 iT~::l ... 'JJ~, 66:18 
'1D1p 1i1 r::ip'? 
I will bring them unto I am coming to galher 
my holy mountain 
cl'nnoq, ,noq,• 66:13 
I will make them rejoice 7 they will rejoice 
p.p~ 8 n•'?l7iT iTn:n 6 iTMJO ... 1~'::liT1 65:20 
I will gather You've brought offering they will bring offering 
These verbal links are strengthened by the paronomasial links. The designations of 
Yahweh-adhering foreigners 1JJ 'JJ and l1ir echoe those of Yahweh-apostatesiTJJ1l1 'JJ 
and 1pq, l11r respectively. The description of 1JJ 'JJ as • '1?JiT (56:3) echoes • '1?, the 
designation of some of the gathered members of the nations (66:21). These parallels 
underline the link between sonship and inheritance: those who can not live as 
Yahweh's sons cannot have Yahweh's heritage, Zion. Yahweh-apostates have forsaken 
Yahweh in going after other gods and in oppressing the righteous. They have shown 
their disdain for Zion and disavowal of Yahweh, therefore they are excluded from the 
Zion community. Thus their allegiance (faith) and holiness (obedience) are taken into 
account in pronouncing a ban (exclusion) on them. 
In Isaiah 6.5--06, the Yahweh-adherents who are designated as the Seed (l11r) are 
characterised as the legitimate heirs of the Zion community and are given a new status 
through this new name. They are thus contrasted with the apostates. Whilst in the first 
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Framework (56-57) the contrast is indirect, here it is explicit and direct. There are 
marked similarities in the characterisation of the Seed here with the Yahweh-adhering 
foreigners of 56: 1-8: i) both have commitment and devotion to Yahweh and ii) both 
receive the inheritance in the land. The new name of the Seed alludes to •q;, ,, which 
the Yahweh-adhering foreigners receive. It is possible that like the members of the 
Gentile nations whom Yahweh appoints as 'priests and Levites', the Yahweh-adhering 
foreigners in 56: 1-8 are given some share in the priestly ministry in view of both their 
designation ii1ii' '1'?Jii , which echoes the title • •1', in 66:22, and the term n,q; that is 
used in case of Yahweh-adhering foreigners. More important are the blessings given to 
Yahweh-adherents in terms of sustained life in the land and the banquet. Yahweh 
brings them in the land which they inherit, he transforms them by giving them their 
new identity, and they enjoy the blessings of the land by rejoicing in the banquet. As in 
56:5-7, here also the establishment of Yahweh's people is conceived in the manner of 
Israel's establishment in the land displaying both historical (Yahweh's guidance of the 
people into the land) and cultic (a response of recognition by the people who offer 
sacrifices) conceptions of the land. The inclusion-exclusion in Isaiah 56-66 can be 
illustrated by the following schematic diagram: 
Israel 
Kingdom of priests Is. 61:6a; Ex. 19: 5-6 
Oean Priests Is. 56:7-8;66:21 
Unclean Dead Bodies Is. 66:24 
Nations 
Unclean animals; Dead bodies Is. 34:3; 37:36 
The sketch also illustrates the reversal of destinies between the apostate Israelites and 
the Yahweh-adhering Gentile nations, and the upward movement of the nations from 
the rank of the unclean animals to the rank of priests receiving equal standing with 
Israel. This elevation of the nations in 56: 1-8 is exemplified by the promotion of 
Yahweh-adhering foreigners from a lower status to that of honourable citizens and 
priests of Yahweh. In 65: 10-15, his servants become the inheritors of his mountain and 
are depicted as enjoying sustained life in the land. 
Schramm has argued that observance of the law is the rationale for membership 
in the Zion community. The exhortations to do right, to observe the true fast and the 
right Sabbath (56: 1-2; 58: 1-12), as well as the accusations that the apostates are 
violating numerous cleanliness laws emphasise that he who observes the law of 
Yahweh is Zion's rightful heir. But more is said about the rationale than just the 
observance of the law. It is a matter of having allegiance to Yahweh, loving him, 
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dreading his word, and wanting to obey him. Yahweh expects the people to observe his 
law, because they are holy to him. This is what the cleanliness laws symbolise. 
Therefore, the numerous allusions to these cleanliness laws in Isaiah 56-57 and 
especially in 65-f,6, are meant to show how far Israel has deviated from Yahweh, their 
God. The apostate Israel will be put to shame but for the penitent, obedience and trust 




1. Revaluation Of Some Previous Scholarship 
This reading of salvation-judgement oracles of Trito-Isaiah, against the background of 
the two major covenants, in my thesis requires revaluation of some of the previous 
scholarship. 
I. I. Sociological Reading Of Hanson 
This study shows that Pentateuchal texts1 do provide the necessary control for the 
interpretation of Isaiah 56-66. For example, Hanson 's sociological reading leads him, 
on the basis of 63: 16, to conclude that the community is disclaiming her past heritage 
especially its identity associated with Abraham and Israel. This study, however, argues 
for Abrahamic and Sinaitic roots for the rationale for membership in Zion and for its new 
identity, indicating that Hanson's conclusions can not stand.2 If Hanson is right then the 
pertinent question is, why the community in Isaiah 56--66 disclaims her heritage, which 
is contained in the Pentateuch, that had been her ally in fighting syncretism. 
Similarly, Hanson's interpretation of Isaiah 56-66 and his application of the 
rationale for membership along party lines cannot be sustained if salvation-judgement 
oracles are considered under the rubric covenant-disputation genre, the purpose of which 
is to evoke a response of repentance from the hearers, and if the theological thrust of the 
polemics in Trito-Isaiah is understood. Such interpretations may lead towards a 
misunderstanding of the message of the Old Testament. 
1.2. Covenant And Zion Traditions 
Past scholarship (for example Ollenburger) studied Zion theology without reference to 
the covenant theology. My study has related how covenant theology has in fact shaped 
the Zion theology. Therefore any reading of Zion theology and history cannot overlook 
the importance of covenant theology. 
a) Continuity Of Covenants 
The link between the Abrahamic, Sinaitic and Zionic covenants is particularly evident in 
the use of the covenant formulae underlying the theme of relationship, and related themes 
of blessings in the land and solidarity promise. Since the formulae occur in the context of 
l Eg. Gn. 12:l-4a; Dt. 26:16-19. 
2 My study puts into doubt other socio-political analyses such as that of Morton Smith, (Parties and 
Politics, 11-42, 67); cf. Schramm, The Opponents of Trito-lsaiah, 177. 
renewal or restoration of an already-existing, but broken, relationship of Yahweh with 
Zion, the Zionic covenant must be seen in continuity with the earlier covenants. 
1.3. Trito-Isaiah's Originality 
Trito-Isaiah's creative use of the covenant traditions shows his originality since the 
covenant traditions are not used as elaborately in Proto or Deutero-Isaiah as in Trito-
Isaiah (56-66). Thus Tri to-Isaiah was more than a simple disciple of Deutero-Isaiah and 
the relationship of Trito-Isaiah to Deutero-Isaiah is more than that of 'a commentary to 
the text' as Blenkinsopp would have us believe.3 
2. Possible New Testament Applications 
One line of inquiry will be to relate these findings to Abraham-Israel-Zion's significance 
in the Pauline literature. Whereas, though the importance of the Abrahamic4 and Sinai tic 
covenants5 is recognised in Paul, the role that the envisaged Zion Community of Isaiah 
56-66 played is not often seen in Paul. For example, Paul is unduly criticised for 
wrongly interpreting Isaiah 65: 1 in relating it to the Gentiles, without often giving a due 
weight to this kind of interpretation, especially in the light of the influence of 
Deuteronomy 32 on Isaiah 63-66, which we have demonstrated. Commentators have 
also recognised that the basis of membership in the Israelite community was always 
faith, which we find is developed by Paul in Galatians.6 Our studies have shown that 
Isaiah 56--66 uses the allegiance-holiness rationale derived from the Abrahamic and 
Sinaitic covenants as the basis for membership in the Zion community. This intermediate 
stage of application, between the Abrahamic-Sinaitic and the new covenant in Christ, 
needs to be taken into consideration. 
3 Blenkinsopp, 'Prophet of Universalism', 92-95. 
4 Abraham is the ancestor of both Jewish and Gentile Christians through faith (Gal. 5: 16 which puts the 
multiplication promise [5: 15] , in the context of faith, see B. Witherington, Paul's Narrative Tlwught 
World; 40-43, 47). According to Witherington, the Sinaitic covenant was an interim covenant (idem, 
47). On the grounds of following similarities between the Abrahamic and the new covenant in Christ, 
Witherington considers the new covenant as the fulfilment of the Abrahamic covenant: i) the basis for 
obtaining the benefits of both the covenants is faith; ii) both relate to the circumcised and the 
uncircumcised (Gn. 15, the covenant promises precede Go. 17, the circumcision), iii) both concern the 
children given by God by faith, iv) both are described as 'everlasting covenants', and v) both involve a 
promise of world in terms of universal outreach of blessings; idem, 47. 
5 N.T. Wright points out that according to Paul' .. . from the perspective of the Old Testament itself the 
Torah couid not be thought of as accomplishing its apparent task of demarcating the covenant family. 
Genesis and Habakkuk, when read alongside Leviticus and Deuteronomy, indicate that God all along 
envisaged a different demarcation line, namely faith' (N.T. Wright, The Climax of the Covenant, 155). 
' For Paul , Jesus stands in the place of Israel' ; idem, 155. 
6 Wright, The Climax of the Cove11a11t, 156; cf. J. Dunn (The Partings of the Ways). According to 
Dunn, Paul was attacking covenantal nomism that treated law as the boundary between Jews and 
Gentiles; idem, 138. 
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3. Summary 
In the Introduction, we have dealt with Trito-Isaiah's notions of the previous Abrahamic 
and Sinaitic covenants, and defined the Zion community as Yahweh's royal household 
over which he has exclusive prerogative. After studying the establishment of Zion in 
chapter 1, I traced the Zion Community's theological links with Abraham and Sinai in 
chapters 2 and 3 through literary comparisons and allusions. The purpose of these 
allusions in the Core was to show how the Zion community is established as Yahweh's 
people after the manner of both Abraham and Israel in the Abrahamic and the Sinaitic 
covenants respectively. 
It was on the basis of covenantal allegiance and holiness that Abraham and Israel 
were established as Yahweh's people. The allegiance to Yahweh also implied his 
obedience to his commands. The Abrahamic covenant puts emphasis on Yahweh's 
expectation of allegiance by Yahweh's self revelation as 'I am Yahweh your God'. The 
Sinaitic covenant through its emphasis on the covenant formula 'you are my people' puts 
emphasis on the peoples' response of holiness, to Yahweh's self-revelation, by 
obedience to the coven~nt stipulations.Yahweh's initiative, however, is not obliterated. 
In Zion the same tension is maintained between the divine initiative and human response, 
though the emphasis seems to be on the divine initiative which results in the nations' 
enfranchisement 
Thus, in chapters 1-3, we have shown that a plausible background for Zion's 
establishment is the previous covenant theology, i.e., the Abrahamic and Sinaitic 
covenants, which was mediated to Zion through the Davidic covenant. Zion is 
established as Yahweh's community on the basis of the everlasting covenant, on the 
foundation of righteousness and is given the solidarity promise (Ch. 1). She is thus 
made to stand in the Abrahamic position. Any one who wants to become her member 
will have to show solidarity with her and put allegiance in her God, Yahweh (60:12). 
Thus she plays a crucial role in the universal plan of Yahweh's blessings, first, by 
becoming Yahweh's blessed city and, secondly, by channelling his blessings to other 
nations. Thus she fulf'tls the plan of the Abrahamic promise: 'Be a blessing and through 
you all the families of the earth will be blessed' (Ch. 2). Her exaltation as Yahweh's city 
fulfils the promise of exaltation of the Sinaitic covenant. She becomes Yahweh's holy 
city, and those who become her members do so on the basis of their commitment to 
holiness (Ch. 3). 
In chapters 4-6, I have shown how the allegiance-holiness rationale is applied to 
groups of individuals. The Zion community, at the historical level, is expected to be an 
example of justice and righteousness (56: 1) to the marginalised people such as the 
eunuchs and the Yahweh-adhering foreigners. This, then, prepares the ground for 
further incorporation of faithful foreigners into Yahweh's community. The contrast 
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between the Yahweh-adherents and apostates focuses attention on their respective 
destinies: inclusion into and exclusion from the Zion community on the basis of their 
allegiance. Yahweh-adherents, like Zion in the Core, receive a new name, and an 
inheritance in the Zion community. But Yahweh-apostates loose their name, and the 
inheritance. The purpose of this contrast seems to be to encourage the members to do 
justice and righteousness and to pursue the apostates to repent. Only those who do not 
repent can be truly classified as the wicked and subject to final exclusion from the Zion 
community. 
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Appendix 1: Translations 
1. 56: 1-8 
1 Thus says Yahweh, 'Keep justice and do righteousness 
For my salvation is close to coming and my righteousness is close to being revealed. 
2 Blessed 1 is a man who2 does this and a son of man who holds it fast; 
who keeps (the) Sabbath from (without) profaning it; and keeps his hand from doing every evil'. 
3 And, let not the son of a foreigner, the Yahweh-adherent,3 say, 
'Yahweh will surely separate me from his people' 
and let not the eunuch say, 'Look, I am a dry tree!' 
4 For thus says Yahweh 'The eunuchs that keep my Sabbaths 
and chcn;e that which pleases me and hold fast my covenant, 
5 I will grant them, in my house and within my walls, a memorial4 better than sons and daughters; 
I will give to him5 an everlasting name, that will not be erased. 
6 And the sons of foreigners that have joine<P Yahweh to serve him, to love 7 the name of Yahweh 
in order to be his servants;8 
and to everyone who guards (the) Sabbath from profaning it; and those who hold fast my covenant 
1 Here, although,-,~~ is in construct form, its syntactical relationship with the following noun is not 
genitive. It has an equational or 'nominal clause' relationship with tom~ and its co-referent Cl7~ p. 
Mowinckel sees little difference in meaning between ,-,a,~ and 7n::J. According to him, although one 
could attribute an optative sense to 71,::J, and descriptive to ,-,a,~, Israelites did not make this distinction 
(Psalmenstudie11: Buch Ill-VI, 3.2). Janzen disagrees and attempts to demonstrate that 7n::J is a power-
filled term suggesting a performative action unlike 'i!D~. although the content of the blessing referred to 
by both these terms is essentially the same; '' Asre in the Old Testament', 215-26. 
2 n~r iTIDl1' and i'T :::l p•rn• are asyndetic relative clauses used in an appositional manner (cf. Pss. 34:9b; 
112: 1) and therefore the relative pronoun 'which' or 'that' needs to be supplied before them in 
translation. 
3 i117m is vocalised as a perfect but intended, probably, as a participle, in the light of • •1',Ji1 in verse 
6, and hence to be revocalised as iT).7~iJ (see, lotion-Muraoka, A Grammar of Biblical Hebrew 145e, 
538). It occurs here in v. 3 as an adjectival noun in the singular and in v. 6 in the plural (Cl'1'?Ji1). It is 
derived from the verb in the niphal and used in apposition with ,:::,Jii 'J::J. Since Cl'1'?Ji1 is in qualifying 
apposition, it can be translated as 'adherents' which takes the sense of 'willing followers' from the 
reflexive niphal, making their adherence a voluntary act. Some even translate this as 'proselytes' or 
'converts'; see Blenkinsopp, 'Prophet of Universalism', 95. 
4 Lit. 'a hand and a name' is a case of hendiadys often translated as 'memorial'. In the present context, it 
refers to something more than a literal memorial. It can mean both a 'portion' (or 'inheritance') or future 
spiritual offspring; see ch. 4. 
5 i', and • i1', (Sa) indicates a lapse of concord. IQJga reads iTOi1'?. LXX has &ooro airto'is. Versions 
amend it to • ii'? or io',. This emendation is not necessary as the singular could be an individualising 
singular, or a stylistic feature. Examples of this change are found in Gn. 2: 17 (sg.); 3:3 (pl.). 
6 Note that the verb is followed by '?l1 here and',~ in v. 3a. 
7 tQisa uses the parallel expression 7,::i',1 instead ofi1:::li1~'?, (column 46). 
8 All of the LXX manuscripts add x:ai 6oulac; (Vulgate and MT omits it). This is significant in view of 
that women were excluded from the enfranchised members of the assembly; von Rad Deuterorwmy, 146. 
7 I shall bring them to my holy mountain and I will make them rejoice in my prayer house, 
their offerings and sacrifices (are) acceptable9 upon my altar; 
my house shall be called a prayer house of all the peoples: 10 
8 The Lord Yahweh who gathers the excluded ones of Israel declares: 
'I will gather yet others to be his gathered ones'_ l l 
2. 56:9-57:21 
9 Hey! Every beast of the field! Come (you all) 12 to eat, you each one (every beast) in the forest 
10 His watchmen are blind men- all of them, they do not know; all of them are dumb dogs; they are not 
able to bark; they dream, they lie down, lovers of slumber; 
11 And the dogs have a strong soul (a mighty appetite); they never have known enough; And they, 
shepherds! they had never known understanding; all (each one) of them have turned to their own way; 
each one to his own gain; one and all from his quarter. 
12 'Come', (they say) 'Let us take wine; and let us fill ourselves with shekhar (a strong drink); and 
tomorrow shall be (just) like this, exceedingly great!' 
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1 The righteous perishes, no one places it upon the heart; and the men of loving kindness are being 
gathered while no one understands that from the face of the evil (calamity), the righteous is gathered. 
2 He enters peace, they rest upon their couches; the one walking uprightly 
3 But you, come near (they), sons of sorcery, 13 Seed of adultery and a whore. 
4 Against whom do you rejoice? Against whom do you open your mouth wide? (And against whom) 
do you make wide your tongue? 
5 Those of you who bum with lust in the terebinths 14 under every green tree, you who slaughter the 
children in the streams, under the clefts of the rock. Among the perished ones 15 of the stream is your 
portion; they, (even) they are your lot; even to them you poured out a drink offering and offered the 
burnt offering. 
6 Among the perished ones of the wadi, is your portion; they even they are your lot; even to them you 
have poured out an oblation; You offered an offering; By these things am l being appeased? 
7 Upon a high and an exalted mountain, you set your couch. Even there, you went up to sacrifice a 
sacrifice. 
8 And behind the door and the post you set up your memorial 
9 MT has no finite verb here. The suggestion by Torrey to add 1'?il' before p~i'? on the basis of Is. 
ffi:7, where 1'?il' occurs before p~i '?il, is supported by lQisa. Whybray (Isaiah 40-66, 199) accepts 
the lQlsa reading. It is more likely that lQisa has supplied the finite verb lacking in MT. Following 
Watts, read as ML 
10 Although', is generally translated 'for' (NIV, NEB, and Pieper, Isaiah, 495, Skinner, Isaiah, 166), it 
can also be translated 'by' or 'of. I propose that 'of would suit the overall context of the text and that of 
the verse, which are concerned with the promise of inheritance to i::>J 'J::::,.. 
11 • ~J, which generally occurs at the end, is used here at the beginning of the sentence, instead of iO~, 
to bring out the grandeur of the promise that follows (Pieper, Isaiah, 2.500). Some take the preposition 
', attached to ,~~::::,.pJ ('to his gathered ones') as an explanation of 1•',l) ('upon him'). It is better, 
however, to take'? as expressing purpose and render r~::::,.pJ'? as 'to be his gathered ones'. 
12 Although this passage is addressed to each single individual (hence the beast is in the singular), the 
invitation is extended to all and hence the imperative verb form 1•n~ is in the plural. 
13 i1:JJ:V, the pole) feminine participle from which the performative O is dropped, comes from the verb 
iW which is probably denominative. Although its original meaning is lost to us, it came to be 
associated with the practice of soothsaying; see, BDB, 778. 
14 The expression 'among the terebinths' (t:l''?~:l) has a double meaning. tl''?~ could refer to both the 
trees (oaks) as well as 'gods' (plural of'?~). In Is. 1:29 it occurs in parallel with nm and therefore there 
the expression undoubtedly meant 'the terebinths' ; see M. Weise,' Jesaja 57:5f.' , 26 n.5. The LXX 
renders the phrase as e:m -ra e'iorow ' among the idols' . 
15 Following Lewis (Cults of the Dead, 267-84). 
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because away from me, you rolled away; and you went up, you enlarged your couch. And you cut a 
bargain for yourself with them; and you loved their couch; you gazed at a hand. 
9 And you journeyed to Molech with oil; and you multiplied your perfumes. And you sent your 
emissaries afar off; and you stooped down to Sheol. 
IO With a multitude of your ways, you have laboured, you did not say, '(it is) hopeless!' You found 
renewed vigour (for your hand), therefore you were not sick. 
11 And who were you afraid of and whom did you fear so that you lied? And me you did not remember 
nor did you set (me) upon your heart Is it (not) because I am keeping silent, even from eternity, 
(therefore) me you did not fear? 
12 I- I am declaring your righteousness and your works, but they shall not profit you.16 
13 When you cry for help, may your gatherings (idols) deliver you; but all of them the wind shall carry-
it shall take away the vanity. But he who takes refuge in me shall inherit the earth, and shall possess 
my holy mountain. 
14 And he said, 'Raise up, raise up, prepare a way. Lift up a stumbling-block from My people's path.' 
15 For thus says (the) high and exalted who inhabits eternity and whose name is holy, 'On a high and 
holy place, I dwell; but also with the excluded one who is humble of spirit - to revive the spirit of 
the humble persons and (the) heart of excluded ones. 
16 For not forever, will I strive; not perpetually will I be angry. For then (the) spirit (of man) would 
faint away before my face; and (the) breath (of man) that I made. 
17 In the iniquity of his unjust gain I was angry; and I am smiting him to hide (my face from him); and 
I was angry but he went on apostatising in the way of his heart. 
18 His ways I have considered, I will heal him. And I will lead him and recompense comfort to him and 
to his mourning ones; 
19 creating the fruit of the lips: "Peace, peace" to the far off and to the near; even I will heal him', says 
Yahweh. 
20 But the wicked, like the sea, will be driven out, because he cannot remain quiet, 17 and his waters cast 
out filth and mire. 
21 'There is no peace', says my God, 'to the wicked'. 
3. 65: 1-66:24 
'I let myself be sought18 by those who never inquired, 19 I let myself be found by those who never 
sought me; I said, "look to me, look to me" unto a nation that was never called20 by my name. 
2 I spread out my hands all the day unto apostate people who walk in the way not good - after their 
own thoughts. 
3 The people who provoke me to anger up to my face continually, who sacrifice in the gardens, 
burning incense on the bricks,21 
16 2 m.s. pronominal suffix in 71',• 5'1' has a dative force rather than accusative. This is a case of verb 
complementation in which the pronominal suffix is directly attached without intervening preposition, see 
Joiion-Muraoka, Grammar 441-43. For a detailed discussion and examples of verb complementation see 
Muraoka, 'On verb complementation in Biblical Hebrew', 426 and M. Bogaert, 'Les suffixes verbaux 
non-accusatifs dans le sanitique nord-occidental et particulierement en hebreu', 220-47. 
17 This is a rare case of infinitive absolute op~i1 being used as an object. The verb is in second place; 
lotion-Muraoka, Grammar 123b, 420-21. 
18 This is niphal tolerativum, a characteristic usage of niphal, in which the subject allows the action 
denoted by the verb to have an effect upon himself (GK 51, 137; cf. Ezk. 14:3). In this instance the 
action of seeking allowed by Yahweh results in him being found. It is noteworthy that the second action 
follows the first. 
19 Reading with MT against LXX, Syriac and Targum. The Targum has'~!)',~~. ',~~ is a technical term 
signifying an oracular inquiry to a deity and therefore its object is understood as Yahweh in this context. 
20 Reading with MT that understands ~,p as pual passive participle; contra BHS which suggests ~ii? 
tel ding the translation: 'they did not call on my name'. 
1 J. Reider ('Dead Sea Scrolls', 63-64), M. Tsevat ('Some Biblical Notes', 109-10) and Rubenstein 
('Notes on the Use of the Tenses,' 95) give a sexual interpretation to this phrase on the basis of the 
Qumran rendering and translate • 'i' as phalli. This sexual interpretation is questionable due to the 
difficulty in interpreting O'i' as plural phalli since in both Biblical and Qumran Hebrew it could only 
have dual and not plural form. See the detailed discussion of this point in Ackerman, Green Tree, 172-73. 
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4 who sit in the graves, and lodge in the secret places, who eat the flesh of swine, and the broth of 
polluted flesh is in their vessels,22 
5 who say, "keep to yourself, do not approach me, because I am too holy for you",23 these are a 
smoke in my nostrils - a fire burning all day.' 
6 Look! it (is) written before me: 'I shall not be silent until I have repaid, and repaid them to the full 
[to their bosom]'. 
7 'Your iniquities and your fathers' iniquities together', says Yahweh, '(You) who24 burnt incense on 
the mountains and despised me upon the high hills, (and) I will pay back your (their) first deeds 
into your (their) bosom'. 
8 Thu says Yahweh, 'As the new wine is found in the cluster of grapes, and as one said, 'do not 
destroy it because blessing is in it', so I shall do for the sake of my servants, except destroying the 
whole. 
9 And I shall bring forth from Jacob, a seect25 and from Judah, an inheritor of my mountain; and my 
chosen ones shall possess it and my servants shall dwell there; 
IO and the Sharon shall change into a habitation of flocks, and the valley of Achor into a dwelling 
place of cattle for my people who sought me. 
11 But you Yahweh-forsakers, who forget my holy mountain, who prepare a table for Gad, and who 
fill drink offering for Mani, 
I 2 (and) I have numbered you for the sword, and all of you shall totter before the slaughter, because I 
called but you never responded, I spoke but you never listened; instead you went on doing the evil 
thing in my eyes, and that which never delights me, you chose' . 
13 Therefore, thus says the Lord Yahweh: 'Behold! My servants shall eat but you shall go hungry. 
Behold! My servants shall drink but you shall be thjrsty. Behold! My servants shall rejoice but you 
shall be ashamed. 
14 Behold! My servants shall sing from the goodness of heart, but you shall cry from a pain of heart 
and from a broken spirit, you shall bewail. 
15 And you shall leave your name to be used in a curse by my chosen ones and the Lord Yahweh shall 
put you to death; but be shall call his servants by a new name. 
16 With whicb26 whosoever blesses himself in the earth should bless himself by the (name of) God of 
faithfulness and whosoever swears in the earth should swear himself by the (name of) God of 
faithfulness because the former troubles are forgotten and iniquities are hidden. 
17 For behold I am creating a new heaven and new earth, and the former things shall not be 
remembered, and they shall not be taken to the heart; 
18 therefore, surely, rejoice and be glad forever for that which I am creating: for behold I am creating 
Jerusalem as a rejoicing and her people a joy. 
19 And I was glad in Jerusalem; and I rejoiced in my people; and a voice of weeping and a voice of 
crying shall not be heard in it any more. 
22 J. Gibson, Davidson's Grammar Syntax, 40, 42. 
23 Following Geiger (1857), Duhm, Cheyne and Kissane point the verb as TDtp1P. (so BHS). 
Ackerman, following Emerton, translates 7't11D'1p as qal and renders it as 'for I am too holy for you', 
Green Tree, 167. According to Emerton ('Notes on the Text and Translation of Isaiah XXII 8-11 and 
LXV 5', 448), the speakers believe that they are charged with holiness which with its dangerous 
contagion might harm others. Emerton endorses the translation of NEB, ' do not dare touch me; for I am 
too sacred for you'. Emerton believes that to take the verbal suffix in 7'n'D,p to be the equivalent of', 
with a suffix makes good sense if the verb is pointed in the qal; idem, 448-50. 
24 Following Ackerman, i'D~ here is taken as a relative pronoun and translated as 'who', introducing a 
relative clause in continuity with the five relative clauses in verses 3-5. It is not necessary to omit verse 
6b and 7a as a gloss (Ackerman, Green Tree, 168). Although taken as relative clause, the iW~ clause 
introduces a reason (you who burnt incense on the mountains and despised me upon the hills), in a 
summary form, for Yahweh's decision to recompense. 
25 Some translations (e.g. RSV; NRSV) render this in the plural as 'the descendants'; but in view of its 
parallel tDi1' masculine singular participle, it is better to translate it in the singular as referring to the 
Messianic figure, the mediator who possesses the inheritance on behalf of the servants. 
26 A few manuscripts and LXX delete it and accordingly it is omitted in the NIV; Leupold (Isaiah, 2.363) 
and RSV translate it with a 'so that' clause. i'D~ functions here as a relati ve pronoun whose antecedent 
is in~ Otzi with which verse 15 ends. Therefore it is appropriate to render it something like ' in relation 
to which' or 'with which'; cf. Motyer, Isaiah, 528. 
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20 There shall not be there any more an infant of days, or an aged man who shall not complete his 
days. 
21 And they shall build houses and they shall dwell; and they shall plant vineyards and they shall eat 
their fruit. 
22 They shall not build and another dwell; they shall not plant and another eat. 
23 Because like the days of the tree shall be the days of my people, and my servants shall enjoy (use to 
the full) the work of their hand. 
24 They shall not toi127 for nothing or bear children for (the days of) calamity because they and their 
offspring are the seed of Yahweh's blessed ones. And it shall be that before they call (even as they 
are calling) I shall answer; as they are speaking, I shall hear them'. 
25 'The wolf and the lamb shall graze together; and the lion shall eat the straw like the ox; and the 
serpent' food shall be dust; they shall not do evil, and they shall not destroy anywhere on my holy 
mountain', says Yahweh. 
66: 
1 Thus says Yahweh, 'The heaven is my throne, and the earth is my foot-stool. Where is the (this)28 
house that you are building for me' and where is this place29 of my rest? 
2 And all these my hand has made, and all these came to be', a declaration of Yahweh! 'And unto this 
one I will look; unto the poor and contrite of spirit; and he who trembles at my word. 
3 The one who slaughters a bull is a man-killer; the one who sacrifices a lamb is a dog's neck-
breaker; the one who offers a burnt offering, (is an offerer o() a swine's blood; the one who offers a 
memorial offering of frankincense, is an idol-blesser. These have chosen their ways and even30 
their idots3 l which their souls desired. 
4 I will choose (to afflict them) with their mischievous dealing,32 and even their own fears, I will 
bring upon them; because when I called, there was no one answering; I spoke, yet they did not 
listen; but they did the evil thing in my eyes and what I do not desire, they chose'. 
27 This verb occurs in the Core section in Is. 62:8. The context of 62:8 is similar. The verb is used in 
connection with the wine for which they have laboured. Foreigners shall not plunder it. The larger 
context of 62:8 has many similarities with our passage. Both concern the eschatological life of Yahweh's 
people. 
28 Jotion observes that i1f is often used with the interrogative without any notable change in meaning 
(lotion-Muraoka, Grammar 143g, 532). I, however, believe that it does give the following noun a 
determinate sense, in other words it acts like an article. Here, therefore, it is not advisable to omit it from 
the translation. 
29 Read Cip9 instead of cip9, otherwise the construction seems awkward unless the construct form is 
intended; Jotion-Muraoka, Grammar 158b, 593. 
30 Even though the intensive particle •~ is here placed at the beginning of the sentence with two 
coordinate objective phrases, its force really applies to the second, cf. GK 153, 483. 
3l The noun idols (• '~1pa:i) is originally derived from the verbal root meaning 'to be abominable'. Most 
translations render it as 'abominations' but here the primary sense refers to 'idols', since what precedes 
this clause talks about 'worship of idols'. Notice the immediate previous phrase 'is an idol blesser' 
which is parallel with 'and their idols which their souls have desired.' In Ezk. 5: 11 , it occurs with i1J.Im 
- the term that is properly translated as 'abomination' - and certainly means 'idols'. In Ho. 9:7b, it is 
used euphemistically for the people of Israel who, so Hosea accuses, by following another deity 
{ilI1D ',.o::::i) had become detestable (• '~1pa:i) like the thing they loved (namely the deity). 
32 NRSV's ti:anslation 'to mock them' does not bring out the sense of the original. In Is. 3:4, this term 
is used in the phrase, 'and the wantonness shall rule over them'. While in Is. 3:4 the reference is to the 
wanton rule of the childish kings that afflict the people (cf. 3: 12), here it refers to peoples' own wanton 
acts that afflict them. The sense here, then, is that Yahweh abandons people to their own mischievous 
deeds that would continue to hound them. 
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5 Hear Yahweh's word! you who tremble at his word; your brothers, who hate you33 and exclude 
you34 for my name' s sake, have said, 'Yahweh will be glorified'. He shall appear in your joy,35 
but they shall be ashamed. 
6 Listen! an uproar from (the) city,36 an uproar (coming) from (the) temple- an uproar of Yahweh 
dealing a retribution to his enemies! 
7 Before she is writhing in child-birth, she gave birth; before a birth-pain had come to her, she 
delivered a male. 
8 Who has ever hearct37 a thing like this? Who ever saw things like these? Can earth be born in one 
day? Or a nation be born in one moment? For she, even Zion, writhed and brought forth her sons. 
9 'Is it (not) I (who) cause to bring forth and will I not bring to birth?' , says Yahweh; and 'am I (not) 
the (only) one who causes to beget,38 then will I restrain?', says your God. 
10 Rejoice with Jerusalem and be glad in her, all her lovers, be joyful with her in joy all the ones 
mourning over her 
11 so that you may suck and be satisfied from her consoling breast; that you may press out, and 
delight yourself from the abundance of her glory. 
12 For thu says Yahweh: 'Look, I am stretching out for her a peace like a river; and like an 
overflowing stream, (the) wealth of the nations, that you may draw out (from it). Upon the side (of 
the hip), you shall be carried, and on knees you shall be fondled. 
13 Like a man whom his mother is comforting, so I- I am comforting you, and in Jerusalem you are 
being comforted. 
14 so that you shall see and joy shall be to your heart (your heart shall rejoice) and your bones shall 
flourish like the tender grass; and Yahweh's hand shall be known to his servants and anger shall be 
upon his enemies. 
15 For, look! Yahweh, (he) is coming in fire, with hurricane-like chariots, to return his anger in fury 
and his rebuke in flames of fire. 
16 For with the fire and sword, Yahweh shall judge all flesh, and many shall be the slain-ones of 
Yahweb-
17 the one anctifying themselves and the ones cleansing themselves for the sake of gardens 
(following) after every one who is in the midst of the eaters of pork, and the abomination, and the 
mouse. Together, they shall come to an end' , says Yahweh. 
33 This is an active participle used as an adjective as in Is. 61:8 where the masculine singular active 
participle ~JID, in parallel with its antonym :::liJ~. is used as an attributive adjective in apposition to 
Yahweh. 
34 This is a participle (• ::,'iJr.l) used in apposition to '• '1ini1' (tremblers). • ::,'iJr.l comes from the 
same root 77J that occurs as m. pl. niphal participle referring to the 'outcasts of Israel' in Is. 56:8. 
35 The syntax here is open to different interpretations. Some translators take i1~iJ, together with the 
previous ini1' ,::::i::,• while others take it as going with the following 1~:::J.' •m. It is better to take it as 
going with the following 1~:::J.' • in, its co-ordinate component. This provides a better contrast between 
the destinies of • '1ini1 (the tremblers at his word) and • :,•~)ID 'your haters' . 
36 The word°l;,ip followed by the genitive is often used as an exclamation; cf. I Kg 18:41; Is. 40:3; 
52:8. 
37 Here, the perfect (qatal) is used to represent a one time action in the past; Jouon-Muraoka, Grammar 
112d, 361. 
38 Normally, the nominal predicate such as 7''?10 is indeterminate (without the article) but here it is 
determinate (with the article), emphasising the singularity of Yahweh's power to recreate; cf lotion--
Muraoka, Grammar 137, 510. 
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18 'And I am (tired) of their works and their thoughts,39 It (time) has come to gather all the nations 
and tongues, and they shall come and see my glory. 
19 And I will set among them a sign, and I will send out from them escapees-unto the nations (of) 
Tarshish, Pul and Lud who draw the bow, Tubal and Ya wan, the distant isles who did not hear my 
fame (lit 'a hearing') or did not see my glory-who shall declare my glory among the nations. 
20 And they shall bring all your brothers from all the nations as an offering to Yahweh- on the 
horses, and in the chariot, and in the litters, and on the mules, and on the dromedaries, unto my 
holy mountain Jerusalem', says Yahweh, 'just as the sons of Israel bring the offering in a clean 
vessel (into) Yahweh's house. 
21 and, further, I shall take from them (some) to be priests, to be Levites•,40 says Yahweh. 
22 'Because (as long) as the new heavens and new earth, which I am making, stand before me', says 
Yahweh, 'so your seed and your name shall stand'. 
23 'And as often as the month comes in its month (monthly}, and as often as Sabbath comes in its 
Sabbath (every Sabbath day), all flesh shall keep on coming to worship before me', says Yahweh. 
24 'And they shall go out and see the dead bodies of men who rebelled against me whose worm is not 
dying and whose fire is not being quenched and who had become an abhorrence to all flesh'. 
39 Here the text is broken, 'And I ... their deeds and their thoughts ... (it) has come' . This has been 
overcome simply by importing the verb 'know' (RSV) or by adding a conjunctive particle such as 
'because' and modifying the verb to suit,::,~ to make it refer to the coming of Yahweh (NIV). If the 
latter is correct, then the reference to his glory, which the nations shall witness, should mean his glory 
in judgement, since it is connected with actions and thoughts, as has been argued by O'Connell 
(Concentricity, 231). The reference to glory, however, leads to the gathering of the nations in Jerusalem 
as an accepted people. Motyer may perhaps have a better solution in his suggestion that 'the actions and 
thoughts' must refer to what precedes, namely the judgement on the apostates (v. 17), and the reference 
to glory should refer to what follows, namely the ingathering of the nations. So the verse should be 
translated as 'So much for me, their works and thoughts: it has come. Now to gather all the nations and 
tongues and they will come and see my glory' (Motyer, Isaiah, 541). This, I believe, is nearer to the 
original. Motyer, however, failed to put this in the context of • iPn:itvno ('their thoughts') in 65:2b. 
Here Yahweh is pictured as imploring people 'all day' to turn from their evil ways and thoughts ('I 
spread out my hands all the day unto apostate people who walk in the way not good, after their own 
thoughts'). Here in 66: 18, that patience of Yahweh runs out, and despite their thoughts and deeds, he 
must turn to the next phase of his plan, that is to gather all the nations. In the light of the foregoing, I 
suggest the following translation, 'I, however, am (tired of) their works and thoughts! It (the time) has 
come to gather ... •. 
40 It is suggested that 'as Levites' be taken as an explanatory phrase for 'as priests' and the whole be 
translated 'as Levitical priests' (Achtemeier, Isaiah 56-66, 17, 148-49); however, grammatically and 
contextually it is equally possible that 'as Levites and priests' intends the foreigners to be both as 
Levites and priests just as Israelites. It is not known whether this phrase is used as a hendiadys referring 
to one entity 'Levitical priests'. The ethos of the context clearly seeks equality of Gentiles with Israelites 
and therefore it is legitimate that even the Gentiles are to be proportionately represented at priestly level 
both as Levites and priests. This interpretation is not without parallel in the Old Testament. David had 
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